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This thesis undertakes a re-HYDOXDWLRQRIWKHFRQFHSWRIµFKDUPV¶LQ$QJOR-Saxon culture, and 
reconsiders three core issues that lie at the heart of this genre: the definition of galdor as 
µFKDUP¶ WKH PDnuscript contexts of rituals that have been included in this genre; and the 
SKHQRPHQRQRIµJLEEHULVK¶ZULWLQJZKLFKLVXVHGDVDGHILQLQJFKDUDFWHULVWLFRIµFKDUPV¶7KH
thesis investigates the different meanings of galdor from the entire corpus of Old English 
before reconsidering its meaning in ritual texts. It then explores the liturgical nature of these 
VHHPLQJO\ XQRUWKRGR[ ULWXDOV DQG DUJXHV WKDW µFKDUPV¶ ZHUH XQGHUVWRRG WR EH SDUW RI WKH
Anglo-Saxon liturgy. The manuscripWFRQWH[WVRIµFKDUPV¶LQGLFDWe that Anglo-Saxon scribes 
did not distinguish between these rituals and other liturgical texts, and I take a case study of 
one manuscript to demonstrate this. Some rituals from the Vitellius Psalter have been 
LQFOXGHGLQHGLWLRQVRIµFKDUPV¶DQGWKLVFDVe study reinterprets these texts as components of 
a liturgical collection. The Vitellius Psalter also reveals intertextual relationships between 
µJLEEHULVK¶ZULWLQJLQVRPHRILWVULWXDOVDQGH[HUFLVHVLQHQFU\SWLRQVXJJHVWLQJWKDWVHYHUDO
texts encode meaning in this manuscript. The findings of this case study are then developed 
WRUHFRQVLGHUWKHSKHQRPHQRQRIµJLEEHULVK¶ZULWLQJWKDWLVXVHGDVDGHILQLQJFKDUDFWHULVWLF
RIµFKDUPV¶DQGLWRIIHUVDQDOWHUQDWLYHZD\RIUHDGLQJDEVWUDFWOHWWHUVHTXHQFHVLQ ritual texts 
according to Patristic philosophies of language. This study does not aim to analyse every 
ULWXDOWKDWKDVEHHQLQFOXGHGLQWKHFRUSXVRIµFKDUPV¶EXWHDFKFKDSWHUZLOOWDNHFDVHVWXGLHV
from a range of manuscripts that are representative of the genre and its sub-categories. The 
thesis challenges the notion that there was any such thing as an Anglo-6D[RQµFKDUP¶DQGLW
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µ$QJOR-Saxon charms prove that Christianity could not hold EDFNWKHSDJDQV¶IDLWKLQWKHLUPDJLFDO
powers and attest to the enduring quality of a deep-VHDWHGEHOLHILQPDJLF¶1 
 
Scholars have consistently presented the Anglo-6D[RQ µFKDUPV¶ DV HYLGHQFH RI D SUH-
Christian Germanic past. These texts have been understood as witnesses to a continued 
paganism that became Christianised in Anglo-6D[RQ (QJODQG 7KH JHQUH RI µFKDUPV¶ LV
constantly used as a point of entry for discussions of paganism and heterodox Christianity, 
but these texts provide very important information about the diverse nature of late Anglo-
Saxon liturgical practices. A new critique of this topic is worthwhile because when traditional 
perceptions of Anglo-Saxon paganism are challenged, the vibrant nature of early medieval 
Christianity can be exposed. In this thesis I re-HYDOXDWH WKH FRQFHSW RI µFKDUPV¶ LQ $QJOR-
Saxon culture, and offer an alternative reading of these rituals as mainstream Christian texts.2 
I engage with three principle issues that lie at the heart of this genre: the translation of the Old 
(QJOLVKQRXQµJDOGRU¶DVµFKDUP¶WKHPDQXVFULSWFRQWH[WVRIWKHULWXDOVWKDWDUHLQFOXGHGLQ
WKLV FRUSXV DQG WKH SKHQRPHQRQ RI µJLEEHULVK¶ ZULWLQJ WKDW LV XVHG DV D GHILQLQJ
characteristic of µFKDUPV¶7KLVVWXG\LVVWUXFWXUHGDFFRUGLQJWRWKHVHFRUH issues which also 
parallel three important concerns of late Anglo-Saxon Christianity, when the majority of 
µFKDUPV¶ZHUHZULWWHQ)LUVWO\WKHUHDUHGLIIHUHQWGHVFULSWLRQVRIgaldor as both an acceptable 
Christian ritual and a dangerous spiritual practice. Secondly, the manuscripts in which 
µFKDUPV¶ ZHUH ZULWWHQ HOXFLGDWH H[SHULPHQWDWLRQV ZLWK &KULVWLDQ OLWHUDU\ WUDGLWLRQV DQG
liturgical practices, rendering a study of these rituals in their manuscript contexts extremely 
                                                 
1
 3DROD7RUQDJKLµ$QJOR-6D[RQ&KDUPVDQGWKH/DQJXDJHRI0DJLF¶Aevum, 84 (2010), 439-64 at 464. 
2
 µ5LWXDO¶LVXVHGWKURXJKRXWWRUHIHUWRDWH[WWKDWSUHVFULEHVWKHSHUIRUPDQFHRIDFWVDQGXWWHUDQFHVIRUVSLULWXDO
purposes within a specified set of circumstances. These texts are scripts for performance and they may not have 
been followed closely, thus the rituals that survive indicate only an intended performance and do not reflect 
possible innovations in actual performance. For discussions of the definitLRQRID µULWXDO¶ VHH&DWKHULQH%HOO
Ritual Theory, Ritual Practice (Oxford: OUP, 1992); Ritual Perspectives and Dimensions (Oxford: OUP, 1997); 
Roy A. Rappaport, Ritual and Religion in the Making of Humanity (Cambridge: CUP, 1999), esp. 23-58. 
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important. Finally, the study of language gained great momentum in the tenth and eleventh 
centuries, and understandings of the cosmological power of letters were significantly 
developed by English theologians. Taking account of these approaches to language opens 
alternative readings of obscXUHZULWLQJDQGµJLEEHULVK¶LQ$QJOR-Saxon rituals. 
,Q WKLV WKHVLV , DUJXH WKDW µFKDUPV¶ ZHUH ZULWWHQ GRZQ DV H[SHULPHQWDO &KULVWLDQ
rituals in late Anglo-Saxon England. Even the most obscure features of these texts ± 
SDUWLFXODUO\ WKHLU XVH RI µJLEEHULVK¶ writing ± can be understood as belonging to Christian 
philosophical traditions that were being taught in late Anglo-Saxon minsters. Once the 
µFKDUPV¶DUHUH-read in their manuscript contexts, they reveal information about the particular 
ecclesiastical milieus in which they were written. These rituals provide evidence of 
experimentations with liturgical practices that were influenced by Patristic philosophy in late 
Anglo-Saxon England. Exploring how the so-FDOOHG µFKDUPV¶ FHQVRUHG KDUQHVVHG DQG
encoded spiritual power raises important questions about Anglo-Saxon paganism, and offers 
exciting new insights into early English Christianity. 
,QRUGHU WR UHFRQVLGHU µFKDUPV¶ LW LV ILUVWQHFHVVDU\ WRRXWOLQHKRZ WKHVH WH[WVKDYH
been understood and classified to date. This introductory chapter provides an overview of the 
JHQUHKRZµFKDUPV¶KDYHEHHQLGHQWLILHGDQGLWRXWOLQHVWKHKLVWRULFDOFRQWH[WRIZKHQWKH
rituals were written down. Given that the Old English noun galdor has been consistently 
equated with the Modern English µFKDUP¶± which did not enter the English language until 
after the Anglo-Saxon period ± I then explore the meaning of this noun in the Old English 
corpus in Chapter One. Perhaps surprisingly, galdor is sometimes used to signify wisdom, 
Christian discernment, and divine revelation, and in Chapter Two I reconsider the meaning of 
WKLVZRUGLQµFKDUP¶ULWXDOV$QRWKHUUHODWHGFRQFHUQLVKRZDQGZK\µFKDUPV¶GUDZXSRQWKH
liturgy if they are considered to provide evidence of pre-Christian practices, and I address this 




Anglo-Saxon liturgy. In Chapter Four I focus on the importance of the manuscript contexts of 
rituals which uncover connections between them and other surrounding Christian texts. I then 
take a case study of the Vitellius Psalter ZKLFKLVEHOLHYHGWRFRQWDLQDQXPEHURIµFKDUPV¶DV
well as many other texts associated with the liturgy. Finally, in Chapter Five I explore the 
QDWXUHRIµJLEEHULVK¶ZULWLQJLQµFKDUPV¶, and offer an alternative way of understanding this 
phenomenon as a ritual application of Patristic philosophies of language. 
 
i. Editions of µCharms¶ 
,QRUGHUWRXQGHUVWDQGKRZWKHJHQUHRIµFKDUPV¶KDVEHHQFRQVWUXFWHGLWLVILUVWQHFHVVDU\WR
ask how these texts are described in printed editions. Collections of Anglo-6D[RQµFKDUPV¶
have been gathered for almost one hundred and fifty years, and this genre of ritual texts has 
now been firmly established. In 1866, the antiquarian Thomas Oswald Cockayne completed 
his seminal three-volume work Leechdoms, Wortcunning, and Starcraft of Early England.3 
Cockayne identified a total of thirty-two rituals from ten Anglo-Saxon manuscripts as 
EHORQJLQJWRWKHµFKDUP¶WUDGLWLRQZKLFKKHGHVFULEHGDVIROORZV 
 
We may perchance wonder at the slavery in which people were held by the Church, during 
the earlier ages of our modern period; at the saying of medicine masses, at the blessing the 
worts out of the field, at the placing them upon the altar; but the Church had delivered men 
from a worse servitude than this, from the tyranny and terror of the poisoner and the 
wizard« Let the scornful reader, in good health, not toss his head on high at the so called 
superstition of the simple Saxon, but consider rather how audacious an infidel that man, in 
those ages, would have seemed, who had refused to pray in the received manner for the 
                                                 
3
 Thomas Oswald Cockayne, ed. and trans., Leechdoms, Wortcunning, and Starcraft of Early England: Being a 
Collection of Documents, for the Most Part Never Before Printed, Illustrating the History of Science in this 
Country Before the Norman Conquest, 3 Vols (London: Longman, 1864-6). 
4 
 
restoration of his health« 7KH &DWKROLF &Kurch of the day, unequal to root out these 
superstitions and rarely beneficial ideas, tried to fling a garb of religion round them to 
invoke holy names to drive out devils by exorcisms.4 
 
&RFND\QH¶VRSHQLQJGLVFXVVLRQRI$QJOR-6D[RQµFKDUPV¶UHIOHFWVDWWLWudes to early medieval 
UHOLJLRQLQWKHPLGQLQHWHHQWKFHQWXU\+HGLGQRWH[SOLFLWO\GHILQHWKHµFKDUP¶EXWKHVDZLW
as a form of ritual that incorporated Christian elements into an otherwise superstitious, folk 
custom. 
&RFND\QH¶V ZRUN JDYH FDUHIXO FRQVLGeration to the content and ordering of the 
manuscripts in which the rituals survive, and he edited the entirety of two other manuscripts 
(London, British Library, MSS Harley 585, Royal 12 D. xvii) which later became key sources 
in charm studies. A recent cULWLFLVP RI &RFND\QH¶V HGLWLRQ DVNV µMXVW KRZ DFFXUDWH LV LW WR
place all this material together, when it covers such a wide range of interests and 
DSSOLFDWLRQV"¶5 The eclecticism of his edition, however, does reflect the diverse range of 
texts that coexiVWZLWKµFKDUPV¶ in manuscripts, including medical works, Patristic writings, 
computus, prognostications, riddles, poetry, and liturgical texts. The later editions of Anglo-
6D[RQ µFKDUPV¶ H[WUDFWHG WKHVH ULWXDOV IURP WKHLU PDQXVFULSW FRQWH[WV DQG VHSDUDWHG them 
from their surrounding texts.6 
 In 1909, Felix Grendon published the first exclusive corpus of 146 Anglo-Saxon 
µFKDUPV¶ IURP QLQHWHHQ PDQXVFULSWV DOWKRXJK RQO\ VL[W\-two rituals were printed in the 
edition.7 Grendon did not define what he understood E\ WKHZRUGµFKDUP¶EXW WKHH[WHQW WR
which this genre was imposed on these texts is clear from titles which he made up for some 
                                                 
4
 Cockayne, Leechdoms9RO,[[YLLL[[[LLL7KHµFKDUPV¶DUHSULQWHGLQ9RO,-405; Vol. III, 286-95. 
5
 Anne Lawrence-Mathers and Carolina Escobar-Vargas, Magic and Medieval Society (Abingdon: Routledge, 
2014), 13. 
6
 On the valuHRI&RFND\QH¶VHGLWLRQIRURWKHUJHQUHVLQ$QJOR-Saxon studies, see Lázló Sándor Chardonnens, 
Anglo-Saxon Prognostics, 900-1100: Study and Texts (Leiden: Brill, 2007), 17-20. 
7
 )HOL[ *UHQGRQ µ7KH $QJOR-6D[RQ &KDUPV¶ Journal of American Folk-Lore, 22 (1909), 105-237 at 160-4. 
Most of the eighty-VHYHQ XQSULQWHG µFKDUPV¶ DUH WDNHQ IURP &RFND\QH DQG*QWKHU /HRQKDUGL HG Kleinere 
angelsächsische Denkmäler I, Bibliothek der Angelsächsischen Prosa, Vol. 6 (Hamburg: H. Grand, 1905). 
5 
 
rituals. He used the Old English term galdor (pl. galdra WR IRUP WKH WLWOHV µ6LèJDOGRU¶ µ$
-RXUQH\ 6SHOO¶ µ1LJRQ Z\UWD JDOGRU¶ µ1LQH +HUEV &KDUP¶ DQG µ%H JDOGRUVWDIXP¶
µ&RQFHUQLQJ 0DJLF :ULWLQJV¶8 *UHQGRQ¶V WHUPLQRORJ\ ZDV OHIW ODUJHO\ XQGHILQHG EXW KH
DVVRFLDWHG LQFDQWDWLRQV UHPHGLHV µJLEEHULVK¶ DQG VXSHUVWLWLRQ ZLWK WKH µFKDUP¶ WUDGLWLRQ9 
Grendon divided his colleFWLRQLQWRILYHFDWHJRULHVRIPDJLFDQGKHEHOLHYHGWKDWWKHWH[WV¶
magical elements reveal a native Germanic religion that was subsumed into English 
Christianity: 
 
Pagan charms had to be met by Christian charms; and wherever heathen names of deities 
were used, authorized canonical names had to be substituted. From this want of single-
hearted aim in its war on magic usages, the Church met with but slight success; so that 
Christian and Pagan ceremonies came to be strangely mingled... the interdicted practices 
were winked at or flatly approved by the clergy, and were thus carried on even until recent 
WLPHV« A sequel to the conciliatory policy of the Church was the active participation of the 
clergy in the old superstitious customs. This was not as unnatural as it may seem. The very 
air of the time was heavy with irrational beliefs; and priests, like other people, breathed in 
what they were far from recognizing as Pagan superstitions.10 
 
These rituals were presented as evidence of a heterodox Christianity that embraced animism 
and the irrational superstitions of pre-Christian religion. Grendon also depicted Anglo-Saxon 
clergymen as susceptible to the superstition which he believed saturated early English 
culture. 
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 *UHQGRQµ$QJOR-6D[RQ&KDUPV¶-5, see also 124-39. 
6 
 
Grendon attempted to trace diachronic connections between these native English 
customs and contemporary folklore.11 +HFODLPHGWKDWPRGHUQFKLOGUHQ¶VUK\PHVKDYHWKHLU
RULJLQVLQKHDWKHQIRUPXODVWKDWZHUHGHOLEHUDWHO\FRUUXSWHGLQµJLEEHULVK¶ZRUGVDQGSKUDVHV 
 
This fact points to the possibility of a common Germanic origin for the rhymes, ± an origin 
which must be set at a remote pre-Christian period« The permitted survival both of the 
jingle spells and of the children's rhymes is explicable enough: for whether the original 
theurgic phraseology was replaced by outright gibberish, as in the spells, or by harmless 
lingo, as in the rhymes, the obtrusive Heathenism of the Anglo-Saxon compositions would 
alike have disappeared, so that the Church could afford to wink at the persisting forms.12 
 
Grendon viewed µJLEEHULVK¶ DV D UHPQDQW RI WKH KHDWKHQ SDVW LQ ERWK WKH ULWXDOV DQG KLV
contemporary society. Little is known about his personal life and beliefs, and further research 
on his other publications may reveal interesting information about his interest in pre-Christian 
religion.13 )RUH[DPSOH*UHQGRQZDVDQDSRORJLVWIRU6DPXHO%XWOHU¶VDQLPLVWLFSKLORVRSK\
(God the Known and God the Unknown, 1917), and there are indications of his socialist 
V\PSDWKLHVLQKLVFRPPHQWDU\RQ+DUU\/DLGOHU¶VSocialism in Thought and Action (1920).14 
*UHQGRQ¶V SHUVRQDO LQWHUHVWV VHHP WR KDYH LQIOXHQFHG PXFK RI KLV VFKRODUO\ HGLWLRQ RI
µFKDUPV¶ DQG PRUH UHVHDUFK RQ KLV DFDGHPLF UHOLJLRXV VRFLDO DQG SROLWLFDO HQYLURQPHQWV
would reveal more about his historiographical agendas.15 






 A summary of his main work can be found in The Campus journal of the City University of New York 
(between 1909 and 1923), and his obituary in The Shaw Review, 8 (1965), 110. 
14
 )HOL[*UHQGRQµ6DPXHO%XWOHU¶V*RG¶North American Review, 208 (1918), 227-86µ6RFLDOLVPLQ7KRXJKW
DQG$FWLRQE\+DUU\:/DLGOHU¶Political Science Quarterly, 35 (1920), 484-6. 
15
 A good starting point for this research could begin by considering the following relevant works: F. R. 
$QNHUVPLW µ7KH 'LOHPPD RI &RQWHPSRUDU\ $QJOR-SD[RQ 3KLORVRSK\ RI +LVWRU\¶ History and Theory, 25 
(1986), 1- - 5 +DOO µ0LG-Nineteenth-Century American Anglo-6D[RQLVP 7KH 4XHVWLRQ RI /DQJXDJH¶
Gregory A. VanHoosier-&DUH\µ%\UKWQRWKLQ'L[LH7KH(PHUJHQFHRI$QJOR-Saxon Studies in the Postbellum 
6RXWK¶DQG-RKQ'1LOHVµ$SSURSULDWLRQV$&RQFHSWRI&XOWXUH¶LQAnglo-Saxonism and the Construction of 
Social Identity, Allen J. Frantzen and John D. Niles, eds (Gainesville: University of Florida Press, 1997), 133-
56, 157-72, 202-28; Eric G. StanOH\µ7KH(DUO\0LGGOH$JHV 7KH'DUN$JHV 7KH+HURLF$JHRI(QJODQG
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 In 1919, Charles Singer ± a British historian of science and medicine ± expanded 
*UHQGRQ¶V GLVFXVVLRQ RI µFKDUPV¶ WR D ZLGHU FRUSXV RI PDJLFDO WH[WV IURP HDUO\ PHGLHYDO
England.16 Singer identified a number of different sources which he believed had influenced 
WKH µFKDUPV¶ DQG KH FODLPHG WKDW WKHVH ZHUH WUDQVPLWWHG WR $QJOR-Saxon England from 
continental monasteries.17 Singer emphasised that native Teutonic magic had the greatest 
influence on Anglo-6D[RQ µFKDUPV¶ DQG KH DUJXHG WKDW WKLV FRXOG EH LGHQWLILHG E\ four 
µREYLRXVO\SDJDQ¶GRFWULQHVRIVSHFLILFYHQRPVWKHQXPEHUQLQHWKHGLVHDVH-causing worm, 
and elf-shot.18 ,Q DGGLWLRQ WR 7HXWRQLF PDJLF 6LQJHU EHOLHYHG WKDW µFKDUPV¶ ZHUH DOVR
influenced by Celtic magic, European plant-lore, Byzantine magic (including µgibberish¶), 
and pagan Roman spells.19 He followed Grendon in claiming that once all classical and 
ecclesiastical elements are removed from the rituals, the remains of original, pagan Anglo-
Saxon compositions are exposed.20 
In 1942, Elliot Van Kirk Dobbie LQFOXGHGWZHOYHµFKDUPV¶LQKLVFROOHFWLRQRI$QJOR-
Saxon poetry.21 He provided descriptions for the five manuscripts from which the rituals were 
VHOHFWHG DQG KH FULWLFLVHG *UHQGRQ¶V V\VWHP RI FODVVLILFDWLRQ DV µIDU IURP VDWLVIDFWRU\¶22 
Dobbie grouped theVHWZHOYHµFKDUPV¶DFFRUGLQJWRWKHLUXVHRIPHWHUZKLFKKHDVVRFLDWHG
with the Old English term galdor: 
 
                                                                                                                                                        
DQG LQ (QJOLVK¶ DQG /DXUD .HQGULFN µ7KH $PHULFDQ 0LGGOH $JHV (LJKWHHQWK-Century Saxonist Myth-
0DNLQJ¶LQThe Middle Ages After the Middle Ages in the English Speaking World, Marie-Françoise Alamichel 
and Derek Brewer, eds (Cambridge: D. S. Brewer, 1997), 43-78, 121--5+DOOµ$QJOR-Saxon Studies in the 
1LQHWHHQWK&HQWXU\(QJODQG'HQPDUN$PHULFD¶LQA Companion to Anglo-Saxon Literature, Phillip Pulsiano 
and Elaine Treharne, eds (Oxford: Blackwell, 2001), 434-5REHUW6FRWW1RNHVµ%RUURXJKV:HOOFRPH	&R
the American Medical Association and Anglo-Saxon Leechcraft: Popular Study of Anglo-Saxon Remedies in the 
(DUO\ 7ZHQWLHWK &HQWXU\¶ OEN, 37 (2004), 38-43; Timothy Baycroft and David Hopkin, eds., Folklore and 
Nationalism in the Long Nineteenth Century (Leiden: Brill, 2012). 
16
 &KDUOHV6LQJHUµ(DUO\(QJOLVK0DJLFDQG0HGLFLQH¶Proceedings of the British Academy, 9 (1919), 341-74. 
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 Elliot Van Kirk Dobbie, ed., The Anglo-Saxon Minor Poems, ASPR, Vol. 6 (New York: Columbia UP, 1942), 
116-28. 
22
 Dobbie, Minor Poems, cxxx-cxxxii. 
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when, as here, twelve of the charms are to be edited separately, selected from the whole 
body of Anglo-Saxon charm literature because of their metrical form, the problem of 
classification by content becomes less important. Occasionally, as in the study of other 
Anglo-Saxon poems, we are tempted to distinguish sharply between heathen and Christian 
materials, but such distinctions are not easy to justify«,WLVSRVVLEOHWRVHWRII&KDUPDQG
&KDUP  DV µKHUEDO FKDUPV¶ DV *UHQGRQ GRHV EXW HDFK RI WKHVH FKDUPV FRQWDLQV DQ
incantation (galdor) as well as a recipe, and little would be gained by separating them from 
the rest.23 
 
Despite his critique of GrendRQ¶VHGLWLRQ'REELHGLGQRWUHMHFW*UHQGRQ¶VFRUSXVRIFKDUPV
and he also followed previous editors in identifying their non-Christian features, claiming 
WKDWPHWULFDOLQFDQWDWLRQVDUHµPXFKPRUHKHDWKHQLQWRQHWKDQWKHSURVHLQWURGXFWLRQ¶24 His 
edition RIPHWULFDOµFKDUPV¶DVVRFLDWHGWKH2OG(QJOLVKQRXQgaldor with poetic features of 
seemingly pagan rituals. 
The second principle corpus of Anglo-6D[RQ µFKDUPV¶ ZDV SXEOLVKHG LQ  E\
Godfrid Storms. This work drew upon a wider range of sources than *UHQGRQ¶VFRUSXVDVLW
used twenty-three manuscripts for its eighty-six rituals.25 Storms followed Singer in 
DWWHPSWLQJ WR XQFRYHU IHDWXUHV RI QDWLYH *HUPDQLF UHOLJLRQ LQ µFKDUPV¶ ZKLFK KH GHILQHG
DFFRUGLQJWR-DPHV)UD]HU¶VDQWKURSRORJLFDOWKHRU\RIPDJLF.26 Storms believed that the Old 
English noun galdor defines this tradition of Germanic magical practice in Anglo-Saxon 
contexts: 
 
The Anglo-Saxon expressions mainly refer to the way in which the magic actions were 
performed, rather than to magic in general. The commonest O.E. word is Anglian galdor, 
                                                 
23
 Dobbie, Minor Poems, cxxxii-cxxxiii. 
24
 Dobbie, Minor Poems, cxxxvi. 
25
 Godfrid Storms, ed. and trans., Anglo-Saxon Magic (The Hague: Nijhoff, 1948), vi-viii, 25-6. 
26
 Storms, Anglo-Saxon Magic, 36-40, 117-18; see also James G. Frazer, The Golden Bough: A Study in Magic 
and Religion, abridged edn (London: MacMillan, 1974), 14. 
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West Saxon gealdor. Occasionally we find O.E. galung. They are derived from O.E. galan, 
to sing, so their meaning is song, magic song, charm. In Germanic dialects we find O.S. 
galdar, O.H.G. galdar, galstar, kalstar, O.N. galdr. To indicate a magician or any person 
singing charm songs we have O.E. galere, gealdorgalere, wyrm-galere, wyrt-galere. 
Practising charms is called O.E. galan, agalan, begalan, gegalan, ongalan, all meaning to 
sing, to charm.27 
 
Although only twelve surviving rituals from Anglo-Saxon England prescribe a galdor, 
6WRUPV XVHG WKLV WHUP WR GHILQH DQ HQWLUH FRUSXV RI µFKDUPV¶28 He also associated the 
following pagan characteristics with this genre YHUQDFXODU LQVWUXFWLRQV D µPDJLFDO
aWPRVSKHUH¶ DOOLWHUDWLQJ YHUVH VXUYLYLQJ UHIHUHQFHV WR *HUPDQLF GHLWLHV µgibberish¶ and 
µLQFRPSUHKHQVLEOH GRJJHUHO¶ DQG VXSHUVWLWLRXV EHOLHIV LQ KHUEDO SRZHU29 While Storms 
outlined some of the predominant Christian elements that are found throughout these texts ± 
such as invocations of saints, liturgical objects, and the use of Latin and Greek ± he also 
questioned whether they are µmere additions or whether they are pagan elements preserved in 
a Christian garb¶30 As a result, Storms proposed that the Christian and pagan elements of 
µFKDUPV¶ VKRXOG EH VHSDUDWHG µEHFDXVH ERWK KDYH PDUNHG FKDUDFWHULVWLFV WKDW KDYH OLWWOH LQ
FRPPRQZLWKHDFKRWKHU¶31 Storms firmly believed that all of these pagan elements can be 
easily identified in Anglo-Saxon rituals, and that they collectively define the genre of 
µFKDUPV¶RUgaldra. 
 6WRUPV¶ SXUVXLW RI D SXUH *HUPDQLF UHOLJLRQ ZDV LQVSLUHG E\ WKH HDUOLHU VFKRODUO\
endeavours of German philologists.32 There are also indications that his contemporary 
                                                 
27
 Storms, Anglo-Saxon Magic, 113. 
28
 For these rituals, see Chapter Two. 
29
 See Storms, Anglo-Saxon Magic, 116-25. 
30
 Storms, Anglo-Saxon Magic, 114. 
31
 Storms, Anglo-Saxon Magic, 117. 
32
 On the nationalist agendas of the early German philologists, see Eric G. Stanley, Imagining the Anglo-Saxon 
Past: The Search for Anglo-Saxon Paganism and Anglo-Saxon Trial by Jury (Cambridge: D. S. Brewer, 1975); 
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environment heavily influenced his approach to these Anglo-Saxon texts because he traced 
the historical unity of Germanic nations through the idea of the pre-&KULVWLDQµFKDUP¶: 
 
If we want to know how magic was performed among the Germanic peoples we must go to 
WKH 2( FKDUPV« 7he original unity existing between the Anglo-Saxons and other 
*HUPDQLFWULEHVPDNHVLWSUHWW\FHUWDLQWKDWWKH\DOOXVHGWKHVDPHFKDUPV«/HDYLQJRXWRI
account a few minor differences the same charm is found in England, Scotland, Germany, 
Denmark, Norway, 6ZHGHQ WKH1HWKHUODQGV(VWKRQLD)LQODQGDQG+XQJDU\«7KHUHDUH
positive proofs that an Indo-European linguistic unity existed, comprising both the 
Germanic and the Aryan peoples, which, even if we reject the unity of race, admits the 
possibility of a common origin of the charm.33 
 
Storms viewed Anglo-6D[RQ µFKDUPV¶DV WKHROGHVW VXUYLYLQJHYLGHQFHRI*HUPDQLFPDJLF
that can be traced back to an Indo-European past when the Teutonic nations were united. 
With the exceptions of England and Scotland, all of the countries that he included in this 
history were either occupied by the Nazis or allied to Germany during the Second World 
War. Storms worked on this edition during the War before its publication in 1948 and, given 
WKDW KH ZDV OLYLQJ LQ +ROODQG WKURXJKRXW WKH FRXQWU\¶V RFFXSDWLRQ WKHVH VHQWLPHQWV DERXW
Anglo-6D[RQ µFKDUPV¶ PD\ KDYH EHHQ LQIOXHQFHG E\ KLV FRQWHPSRUDU\ SROLWLFDO
environment.34 /LNH *UHQGRQ¶V ILUVW HGLWLRQ RI µFKDUPV¶ 6WRUPV¶ HGLWLRQ PD\ UHYHDO more 
about his academic, social, and political pressures than it does about Anglo-Saxon ritual 
                                                                                                                                                        
5REHUW/HYHQWKDOµ7KH(PHUJHQFHRI3KLORORJLFDO'LVFRXUVHLQWKH*HUPDQ6WDWHV-¶ISIS, 77 (1986), 
243- &ODUH $ 6LPPRQV µ³,URQ-:RUGHG 3URRI´ 9LFWRULDQ ,GHQWLW\ DQG WKH 2OG (QJOLVK /DQJXDJH¶ LQ
Medievalism in England, Leslie J. Workman, ed (Cambridge: D. S. Brewer, 1992), 202-14; Jeffrey M. Peck, 
µ³,Q WKH %HJLQQLQJ :DV WKH :RUG´ *HUPDQ\ DQG WKH 2ULJLQV RI *HUPDQ 6WXGLHV¶ LQ Medievalism and the 
Modernist Temper, R. Howard Bloch and Stephen G. Nichols, eds (Baltimore: Johns Hopkins UP, 1996), 127-
47. 
33
 Storms, Anglo-Saxon Magic, 108-11. 
34
 Storms was to later resume this approach to Germanic history in an article on Beowulf, where he patriotically 
situated Nijmegen in the drama of the Anglo-6D[RQSRHPµ,OD\VRPXFKVWUHVV on Nijmegen, partly because I 
have been living in or near the town for more than sixty years, but mainly because it must actually have been the 
JRDO RI +\JHODF¶V IRUFH¶ *RGIULG 6WRUPV µ+RZ 'LG WKH Dene and the Geatas Get Into Beowulf"¶ ES, 80 




sake of this study it is important to note how he used the idea of Anglo-Saxon galdra to 
reconstruct a history of a Germanic cultural legacy that survived the conquests of Rome and 
the Roman Catholic Church. 
 
ii. Scholarly Understandings of Galdra DQGµ&KDUPV¶ 
The definition of galdor as a magical performance prompted a rich tradition of charm 
scholarship in Anglo-Saxon studies. In their 1952 edition of magic and medicine, George 
Grattan and Charles Singer defined galdor DV µD FRPPRQ ZRUG DOZD\V DVVRFLDWHG ZLWK




the terms in which the newly converted Anglo-Saxons interpreted the Christian religion 
were shaped by the tribal culture, impregnated, as it was, by the heathenism of the old 
UHOLJLRQ« +RZHYHU PXFK WKH PHUJLQJ RI WKH WZR VWUDQGV >RI &KULVWLDQLW\ DQG SDJDQLVP@
complicates the problem of survival, the latter is well attested ± perhaps especially in the 
Anglo-Saxon charms ± and the resulting syncretism at times makes for a virtual neo-
SRO\WKHLVP«2QHQHHGQRWJRVRIDUKRZHYHUWRVHHPRUHKHDWKHQLVPOXUNLQJEHKLQGWKH
manuscripts and artifacts than is visible to the twentieth-century eye.36 
 
&DVH VWXGLHV RI LQGLYLGXDO µFKDUPV¶ DOVR UHIOHFW &KDQH\¶V YLHZV RI SDJDQLVP DV VHHQ LQ
%UXFH 5RVHQEHUJ¶V  DQDO\VLV RI WKH HOHYHQWK-century Æcerbot ILHOG ULWXDO µROG :HVW
Saxon magic is mixed with the new because the worshipper, be he shaman or plowman, has 
                                                 
35
 George H. G. Grattan and Charles J. Singer, eds. and trans., Anglo-Saxon Magic and Medicine (London: 
OUP, 1952), 38. 
36
 :LOOLDP &KDQH\ µ3DJDQLVP WR &KULVWLDQLW\ LQ $QJOR-6D[RQ (QJODQG¶ Harvard Theological Review, 53 
(1960), 197-217 at 197, 199, 217. 
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QRW\HWDFFHSWHG&KULVWLDQLW\H[FOXVLYHO\QRUUHMHFWHGSDJDQLVPFRPSOHWHO\¶37 In 1967, Paul 
Beekman Taylor also attempted to uncover pagan elements in a number of heroic poems 
WKURXJK WKHLU DSSDUHQW UHIHUHQFHV WR µFKDUPV¶ +H FODLPHG WKDW WKH µXsual Old English 
designation for charm is galdor¶WKDWµGHQRWHVDULWXDOVRQJRULQFDQWDWLRQ¶38 Taylor assumed 
that the Anglo-Saxons recognised a form of ritual that is equivalent to the modern 
XQGHUVWDQGLQJRIDµFKDUP¶7KHVFKRODUVKLSWKDWLPPHGLDWHO\Iollowed the two main editions 
RI µFKDUPV¶ FRQVLVWHQWO\ GHSLFWHG WKHVH ULWXDOV DV HYLGHQFH RI D UHOXFWDQFH RU UHIXVDO WR
abandon pagan beliefs. 
In 1963, Jane Crawford upheld the view that galdor denotes a magical practice but 
she also highlighted that the wRUGLVµLUUHYRFDEO\OLQNHG¶WRWKHZRUGsige (victory) in other 
Christian texts.39 She rendered galdor DVDQµLQFDQWDWLRQ¶40 and challenged traditional views 
of Anglo-6D[RQ SDJDQLVP E\ HPSKDVLVLQJ WKH KLVWRULFDO FRQWH[WV RI µFKDUPV¶ DQG WKHLU
manuscripts: 
 
The manuscripts containing these charms were written mainly in the tenth and eleventh 
centuries, but the texts themselves point to many varied sources and periods. Although some 
of the formulae have often been considered the oldest relics of English and of all Germanic 
literature, the evidence they provide must be sifted carefully. To recognize Christian 
emendations and additions is simple by comparison with the virtually impossible task of 
VHSDUDWLQJRXWWKHGLIIHUHQWSDJDQVWUDQGV«7KH$QJOR-Saxons supplied their own words for 
                                                 
37
 %UXFH$5RVHQEHUJµ7KH0HDQLQJRIFHUERW¶Journal of American Folklore, 79 (1966), 428-36 at 431. For 
RWKHU FDVH VWXGLHV VHH :LOIULG %RQVHU µ7KH 6HYHQ 6OHHSHUV RI (SKHVXV LQ $QJOR-6D[RQ DQG /DWHU 5HFLSHV¶
Folklore, 56 (1945), 254-6; The Medical Background of Anglo-Saxon England: A Study in History, Psychology, 
and Folklore /RQGRQ:HOOFRPH+LVWRULFDO0HGLFDO/LEUDU\+RZHOO&KLFNHULQJµ7KH/LWHUDU\0DJLF
of Wið Færstice¶ Viator, 2 (1972), 83- 0DULH 1HOVRQ µAn Old English ChDUP DJDLQVW 1LJKWPDUH¶ 
Germanic Notes, 13 (1982), 17-18 (GZDUG 3HWWLW µAnglo-Saxon Charms in Oxford, Bodleian Library MS 
%DUORZ ¶ Nottingham Medieval Studies, 43 (1999), 33-46 /i]Oy 6iQGRU &KDUGRQQHQV µ$Q $ULWKPHWLFDO
Crux in the Woden Passage in the Old English Nine Herbs Charm¶Neophilologus, 93 (2009), 691-702. 
38
 3DXO%HHNPDQ7D\ORUµ6RPH9HVWLJHVRI5LWXDO&KDUPVLQBeowulf¶Journal of Popular Culture, 1 (1967), 
276-85 at 277. 
39
 -DQH&UDZIRUG µ(YLGHQFHV IRU:LWFKFUDIW LQ $QJOR-6D[RQ(QJODQG¶, Medium Ævum, 32 (1963), 99-116 at 
103. 
40
 &UDZIRUGµ(YLGHQFHVIRUWitchcraft¶, 103. 
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much of the Latin terminology of magic, but this does not constitute evidence for the 
existence of a similar native tradition of magic.41 
 
Crawford usefully argued that condemnations of magic reveal important information about 
the monDVWLF FRPPXQLWLHV ZKLFK SURGXFHG WKH PDQXVFULSWV FRQWDLQLQJ µFKDUPV¶ LQVWHDG RI
providing evidence of surviving pagan religion.42 
Audrey Meaney also took this approach to the apparent evidence of pagan cults in 
(QJODQG µLW ZRXOG EH XQZLVH WR LPDJLQH DQ\WKLng more than attenuated half-memories of 
paganism, however much accompanied by strong superstitions, persisting after the late eighth 
FHQWXU\¶43 Like Crawford, Meaney developed interesting interpretations of supposed pagan 
practices in England according to WKH VRXUFHV¶ KLVWRULFDO SROLWLFDO DQG HFFOHVLDVWLFDO
contexts.44 Thomas Hill also published extensively on the Anglo-6D[RQµFKDUPV¶DQGRIIHUHG
alternative sources of inspiration for these rituals from liturgical texts.45 These counter-
arguments are still crucial for understanding when, why, how, and by whom these rituals 
were written. Their most important contribution to the field is that they highlight the 
ecclesiastical environments in which many of these rituals were written down that were 
previously discarded by their editors. 
                                                 
41
 &UDZIRUGµ(YLGHQFHVIRUWitchcraft¶, 105, 108. 
42
 )RU D UHFHQW VWXG\ RI WKH &KULVWLDQ FRQVWUXFWLRQ RI SDJDQLVP VHH &DOYHUW 6 :DWNLQV¶ FKDSWHU µ,QYHQWLQJ
3DJDQV¶LQKLVERRNHistory and the Supernatural in Medieval England (Cambridge: CUP, 2007), 68-107. 
43
 $XGUH\/0HDQH\µ:RGHQLQ(QJODQG$5HFRQVLGHUDWLRQRIWKH(YLGHQFH¶Folklore, 77 (1966), 105-15 at 
109. 
44
 6HHDOVR$XGUH\/0HDQH\µ:RPHQ:LWFKFUDIWDQG0DJLFLQ$QJOR-6D[RQ(QJODQG¶LQSuperstition and 
Popular Medicine in Anglo-Saxon England, Donald G. Scragg, ed (Manchester: Centre of Anglo-Saxon Studies, 
1989), 9- µ7KH$QJOR-6D[RQ9LHZRI WKH &DXVHVRI ,OOQHVV¶ LQ Health, Disease and Healing in Medieval 
Culture, Sheila Campbell, Bert Hall, and David Klausner, eds (London: MacMillan, 1992), 12- µ³$QG ZH
forbeodað eornostlice ælcne hæðHQVFLSH´ :XOIVWDQ DQG /DWH $QJOR-6D[RQ DQG 1RUVH ³+HDWKHQLVP´¶ LQ
Wulfstan, Archbishop of York: The Proceedings of the Second Alcuin Conference, Matthew Townend, ed 
(Turnhout: Brepols, 2004), 461-500. 
45
 6HH 7KRPDV ' +LOO µ$Q ,ULVK-Latin Analogue for the Blessing of the Sods in the Old English Æcer-bot 
&KDUP¶N&Q, 213 (1968), 362-µThe Æcerbot &KDUPDQGLWV&KULVWLDQ8VHU¶ ASE, 6 (1977), 213-µThe 
Theme of the Cosmological Cross in Two OOG (QJOLVK &DWWOH 7KHIW &KDUPV¶ N&Q, 25 (1978), 488-90; 
µ,QYRFDWLRQRIWKH7ULQLW\DQGWKH7UDGLWLRQRIWKH/RULFDLQ2OG(QJOLVK3RHWU\¶Speculum, 56 (1981), 259-67. 
6HHDOVR-RKQ'1LOHVµThe Æcerbot Ritual in Context¶ in Old English Literature in Context, John D. Niles, ed 
(Cambridge: D. S. Brewer, 1980), 44-56+HDWKHU%DUNOH\µLiturgical Influences on the Anglo-Saxon Charms 
DJDLQVW&DWWOH7KHIW¶ N&Q, 44 (1997), 450-2. 
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From the mid 1980s, scholars returned to the problem of defining galdor as a magical 
practice. In his 1985 article, Karl Wentersdorf highlighted how galdor is used to denote a 
Christian ritual performance in the Exeter Book: 
 
OE galdorGHQRWLQJµKHDWKHQSUD\HUSDJDQLQFDQWDWLRQ¶UHWDLQHGWKLVPHDQLQJLQ&KULVWLDQ
decrees and sermons as late as the eleventh century; and most critics take this to be its 
meaning in R[iming] P[oem] +HDWKHQLQFDQWDWLRQVKRZHYHUZHUHVRPHWLPHVµFRQYHUWHG¶
by the insertion of Christian elements and such mixtures continued to be thought of as 
galdras... in the Exeter Book Riddle no. 48, a tongueless shining hring, while keeping silent, 
FULHV RXW µ6DYH PH KHOSHU RI VRXOV¶ ZLVH PHQ DUH XUJHG WR LQWXLt the mystery, the 
galdorcwide of the gold, and to entrust their salvation to God. The hring is clearly either the 
chalice or the paten used in the eucharistic rite, and the galdorcwide is a liturgical formula 
inscribed on the vessel. Hence when the persona in R[iming] P[oem] talks of chanting 
galdorwordum, he is probably thinking either of participation in Christian liturgies or of his 
spontaneous offering of prayers of thanksgiving.46 
 
Wentersdorf drew attention to non-condemnatory uses of galdor in texts outside of the 
µFKDUPV¶FRUSXVDQGDUJXHGWKDWHFFOHVLDVWLFVVXUURXQGHGWKLVZRUGZLWK&KULVWLDQFRQFHSWV
WR MXVWLI\ LWV XVDJH :HQWHUVGRUI¶V VXJJHVWLRQ WKDW WKLV ZRUG FRXOG GHQRWH DQ H[SOLFLWO\
liturgical performance raises critical questions about the genre which I will consider in the 
first two chapters. 
Karen Jolly also contributed important discussions of how ecclesiastical authorities 
perceived galdra in late Anglo-Saxon England: 
 
The difficulty is with words said over herbs, charms or galdra. Although some extremists 
forbid all galdor H[FHSWSUD\HU LWVHOI«OIULF LQKLVKRPLOLHV LV FRQGHPQLQJ galdra with 
                                                 
46
 .DUO3:HQWHUVGRUIµ7KH2OG(QJOLVK³5K\PLQJ3RHP´$5XOHU¶V/DPHQW¶SP, 82 (1985), 265-94 at 280-1. 
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pagan, magic connections: the context is always a discussion of witches, enchanters, 
sorcerers. However, he allows Christian words to be said over the herbs.47 
 
Jolly argued that the wrong types of galdra, along with other condemned practices, reflected 
µDQ LOOHJLWLPDWHRU IDOVHXVHRIQDWXUH¶48 She defined galdor according to the Latin carmen 
VRQJDQGFODLPHGWKDWµLWUHIHUVVSHFLILFDOO\Wo any verbal formula used in a remedy, and is 
XVXDOO\DVVRFLDWHGZLWKULWXDODFWLRQV¶49 In 1996, Jolly expanded this discussion and critiqued 
VFKRODUO\XQGHUVWDQGLQJVRIWKLVZRUGZKLFKDURVHIURPWKHHGLWHGFROOHFWLRQVµ>WKH@HGLWLRQV
present a picture of charms and medicine very different from what the Anglo-Saxons would 
KDYHXQGHUVWRRG¶50 Jolly further suggested that galdor could signify a liturgical performance 
as well as a heathen incantation: 
 
to ZKDWYRFDOSURGXFWLRQWKLV>ZRUG@UHIHUVLVXQFOHDULQWKHWH[WVZHKDYH«,Qmany cases 
the recipe specifies sing (singan or besinganµHQFKDQW¶) this galdor, in the same way that it 
might direct the healer to sing a psalm or prayer, which implies that the performer chanted it 
in a fashion similar to the Gregorian. In other contexts, such as law codes prohibiting 
sorcery and witchcraft, galdor seems to refer to something akin to an incantation.51 
 
                                                 
47
 Karen -ROO\µ$QJOR6D[RQ&KDUPVLQWKH&RQWH[WRID&KULVWLDQ:RUOGYLHZ¶Journal of Medieval History, 11 
(1985), 279-93 at 285-6. 
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 .DUHQ-ROO\ µ0DJLF0LUDFOHDQG3RSXODU3UDFWLFH LQ WKH(DUO\0HGLHYDO:HVW$QJOR-6D[RQ(QJODQG¶ LQ
Religion, Science, and Magic: In Concert and Conflict, Jacob Neuser, and Ernest S. Frerichs, eds (Oxford: OUP, 
1989), 166-84 at 170. 
49
 -ROO\µ&RQWH[WRID&KULVWLDQ:RUOGYLHZ¶, 285. 
50
 Karen Jolly, Popular Religion in Late Saxon England: Elf Charms in Context (Chapel Hill: University of 
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According to Jolly, galdra were not always condemned as harmful supernatural practices and 
they could have strong liturgical connections. In her more recent work, she abandons the term 
µFKDUP¶DQGUHIHUVWRWKHVHULWXDOVDVPHGLFLQDODQGSURWHFWLYHµIRUPXODV¶52 
'HVSLWH-ROO\¶VH[WHQVLYHZRUNRQWKH&KULVWLDQQDWXUHof some galdra DQGµFKDUPV¶
traditional views of pre-Christian magic persisted. Numerous scholars such as L. M. C. 
:HVWRQ UHWXUQHG WR 'REELH¶V HGLWLRQ WR GHILQH PHWULFDO µFKDUPV¶ DV PDJLFDO SRHWU\ WKDW
µGHSHQGSULPDULO\XSRQ LQFDQWDWLRQV LQ WKHPWKHODQJuage, the poetry is the vehicle for the 
PDJLFDO DFW¶53 In 1993, Louis Rodrigues produced another edition of twelve metrical 
µcharms¶ GHVFULELQJ WKHP DV µ*HUPDQLF FXOWXUDO LQKHULWDQFHV RI WKH $QJOR-6D[RQV¶ ZLWK
µChristian religious substitutions [that] seem to have been chosen because they hardly 
differed in spirit from the magical atmosphere of their pagan originals¶54 Scholars continued 
to view WKHPHWULFDO µFKDUPV¶DVH[DPSOHVRIVXUYLYLQJSDJDQLVPLQ$QJOR-Saxon England, 
and this has been upheld in recent years.55 
 Other scholars have used the etymology of galdor to trace diachronic and 
JHRJUDSKLFDOGHYHORSPHQWVRIWKH(QJOLVKµFKDUP¶WUDGLWLRQ,Q/HD2OVDQFRQQHFWHGLWV
Indo-European root ghel- WR 0RGHUQ (QJOLVK µ\HOO¶ DQG µ\HOS¶56 She defined galdor 
according to the Latin carmen WKDW LV µDVROHPQULWXDOXWWHUDQFHXVXDOO\ VXQJRUFKDQWHG LQ
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PHWULFDOIRUP¶57 Olsan equated carmen ZLWKµDUHOLJLRXVK\PQ¶DQGµDPDJLFDOFKDQWVSHOORU
LQFDQWDWLRQ¶ DQG VKH GUHZ DWWHQWLRQ WR LWV 0LGGOH (QJOLVK FRJQDWH charme.58 Olsan has 
highlighted geographical and chronological connections between English and Latin ritual 
traditions. However, although Olsan acknowledges the porosity of any distinction between 
µFKDUPV¶DQGSUD\HUVshe also maintains that galdor and carmen GLVWLQJXLVKµFKDUPV¶IURP
other genres in both early and late medieval rituals.59 
Jonathan Roper has also engaged with the etymoloJ\ RI µFKDUPV¶ +H WUDFHG WKH
historical changes in the meaning of galdor from its origins as an ancient Germanic magical 
practice to its connotations of trickery in Middle English and its final association with singing 
LQ WKH 0RGHUQ (QJOLVK µQLJKWLQJDOH¶60 Roper defined Old English galdor and Middle and 
Modern English charm DVµDVHULHVRIVXQJRUDWWKHOHDVWKDOI-FKDQWHGYRFDEOHV¶61 and he 
drew connections between these nouns and terms in other European languages denoting 
µVSHHFK¶ 6ODYLF govor, German besprechen and spruch, Czech ]DĜLNDW, and Estonian 
sõnad).62 5RSHU¶VDSSURDFKEULQJVWRJHWKHUGLIIHUHQW(XURSHDQULWXDOWUDGLWLRQVLQDQHIIRUWWR
establish a cross-cultural and trans-KLVWRULFDOFRUSXVRIµFKDUPV¶63 
For the focus of this study, the most important insight of these scholars is that certain 
W\SHVRI(QJOLVK ULWXDOVZHUH ODEHOOHGDV µFKDUPV¶DIWHU WKH$QJOR-Saxon period. Olsan and 
Roper follow conventional scholarship in claiming that galdor denoted a magical 
performance, and they believe that this Old English term is a direct precedent of later µcharm¶ 
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traditions.64 The original Germanic root of galdor seems to have denoted a supernatural ritual 
utterance but the meaning of this word and its cognates underwent significant change over 
time. FurtKHUPRUH ODWHU UHFHQVLRQV RI (QJOLVK ULWXDOV ZHUH FODVVLILHG DV µFKDUPV¶ after the 
Anglo-Saxon period but this does not necessarily mean that galdor had the same significance 
as later understandings of charms. Indeed, the latest prescriptions of galdra are found in mid-
eleventh-century manuscripts, and none survive after the Conquest.65 Traditional definitions 
of this Old English word have not taken into account its full range of semantic meanings 
which do not satisfactorily reflect modern understandings of DµFKDUP¶ 
 In 2011, Rebecca Fisher criticised the way in which galdor has been understood in 
charm studies: µ>galdor] appears in texts as diverse as glosses (for incantata), homilies, 
SVDOPVDQGELEOLFDOWUDQVODWLRQV«UHIHUULQJWRZLWFKFUDIWVSHOOVDQGHQFKDQWPHQWV«PDQ\RI
the equivalent words that one migKW FRQVLGHU DV DQ DOWHUQDWLYH ³spell´ ³LQFDQWDWLRQ´) also 
carry inappropriate connotations¶.66 However, Fisher only makes mention of proscriptive uses 
of galdra in the Old English corpus, and she fails to offer an alternative translation: 
 
An alternative might be to refer to the charms simply as µWH[WV¶, but this does not allow for a 
differentiation between the charms and their surrounding texts, potentially leading to a loss 
of clarity in discussion and to a loss of the sense that in the charms, something is happening 
that is not necessarily happening in the other texts in a manuscript. Therefore, the term 
µFKDUP¶ is used in this thesis as the best option, but it should be acknowledged that the term 
is still not completely satisfactory.67 
 




 See Chapter Two. 
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Fisher elsewhere discusses Anglo-6D[RQ ULWXDOV FROOHFWLYHO\ DV µFXUDWLYH VXSHUQDWXUDO WH[WV¶
but she maintains sub-JHQUHVRIµFKDUPV¶DQGµSUD\HUV¶ZLWKLQWKLVDOO-encompassing category 
and the definition of galdor is left unresolved.68 
 In addition to these definitions of galdor as µFKDUP¶ WKLV FRUSXV RI $QJOR-Saxon 
rituals has also been defined according to speech-act theory. Scholars have used this theory to 
distinguish these rituals from other texts through their prescribed utterances.69 These studies 
VLPSO\HTXDWHµFKDUPV¶ZLWKVSHHFK-acts according to the theories of John L. Austin and John 
R. Searle, and no thorough application of these theories has been conducted.70 However, 
speech-act theory was not designed for historical linguistic analysis as it is a philosophy of 
contemporary language usage, and it is based on language intuition and intentionality ± 
evidence of which cannot be recovered from medieval scripts for performance.71 
Furthermore, any information about KRZµFKDUPV¶ZHUHSHUIRUPHGVLPSO\GRHVQRWVXUYLYH
even if they were performed, the prescriptions may not have been followed closely, and 
distinctions between these prescribed utterances and those of other ritual texts are difficult to 
maintain. 
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The corpus of Anglo-6D[RQµFKDUPV¶KDVEHHQFRQWLQXRXVO\GHILQHGDFFRUGLQJWRthe 
Old English noun galdor. Scholars have consistently isolated these texts from other rituals 
and regrouped them according to traditional understandings of magic and paganism. 
However, an approach that has thus far not been fully explored in contemporary research is to 
look at how the scribes themselves organised each of these rituals in their manuscripts. While 
several scholars have discussed VRPH µFKDUPV¶ LQ WKHLU PDQXVFULSW FRQWH[WV72 unhelpful 
GLVWLQFWLRQVEHWZHHQµFKDUPV¶DQGRWKHUULWXDOVKDYHEHHQXSKHOG, and this approach to these 
texts has not been applied to the genre as a whole. An investigation into how Anglo-Saxon 
ecclesiastics understood and recorded these rituals requires a brief discussion of the historical 
contexts in which they were written. 
 
iii. Historical ContexWVRIµ&KDUPV¶ 
From the middle of the tenth century, the movement known as the Benedictine Reform was 
underway in key monastic centres in England, and a number of manuscripts containing 
µFKDUPV¶ZHUHZULWWHQDWWKLVWLPH73 Some of the main objectives of the Benedictine Reform 
were to regularise liturgical observances, to improve monastic training and study, and to 
increase pastoral care in the wider community. The principle leaders of this movement were 
Dunstan, Æthelwold, and Oswald, and King Edgar (r. 959- ZDV RQH RI WKH 5HIRUP¶V
leading patrons.74 
$IWHU'XQVWDQ¶VDSSRLQWPHQWDV$UFKELVKRSRI&DQWHUEXU\-988), Christ Church 
cathedral gradually became a monastic community, and Dunstan established strong 
connections with Continental monasteries.75 Several PDQXVFULSWV FRQWDLQLQJ µFKDUPV¶ ZHUH
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Three and Four. Æthelwold was Bishop of Winchester from 963-984 and he began his career 
by dramatically expelling clerics from the Old Minster, replacing them with monks from 
Abingdon in 964.76 2QHRIWKHOZROG¶VPRVWLPSRUWDQWLQLWLDWLYHVZDVWKHSURGXFWLRQRIWKH
Regularis Concordia which outlines how the Rule of Benedict should be observed in English 
monasteries.77 Æthelwold advocated the use of the vernacular in the liturgy, and he translated 
the Rule of Benedict into English for the education of monks.78 A programme of 
VWDQGDUGLVLQJ2OG(QJOLVKYRFDEXODU\DOVR WRRNSODFH DW WKHOZROG¶V VFKRRO LQ:LQFKHVWHU
and, as I argue in Chapter One, galdor may have been one of the terms that was restricted in 
usage to signify a dangerous spiritual practice. The third of these English reformers was 
Oswald who was a politically active figure during his archiepiscopacy in York (972-992). As 
Oswald was born of a Danish family, his kinship made him a well-connected political and 
religious leader in the aftermath of the Danish settlements, and his elevation to the 
archbishopric of York testifies to his political abilities.79 Many of the most vehement 
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condemnations of galdor as a KHDWKHQFXVWRPZHUHZULWWHQ LQPRQDVWHULHVXQGHU2VZDOG¶V
rule, and these indicate his strict stance on religious practices in their surrounding areas. 
Ælfric of Eynsham, Wulfstan the Homilist, and Byrhtferth of Ramsey continued the 
efforts of these leading reformers into the eleventh century. Ælfric (d. c. 1010) became Abbot 
of Eynsham in 1005 under the patronage of a nobleman called Æthelmaer the Stout.80 He 
wrote an extensive number of works, most notably his series of Catholic Homilies and Lives 
of Saints which contain many condemnations of galdra.81 Ælfric significantly developed 
WKHOZROG¶Vµ:LQFKHVWHUYRFDEXODU\¶KHZURWHKRPLOLHVIRU:XOIVWDQRI<RUNDQGKHZDV
also a strong opponent of religious customs that were not sanctioned by ecclesiastical 
authority.82 Wulfstan ruled as Bishop of Worcester and Archbishop of York from 1002-1016, 
during which time he wrote the Canons of Edgar for the instruction of clerics, which contains 
proscriptions against practising galdra.83 In 1016, Wulfstan relinquished the see of 
Worcester, ruling only in York until his death in 1023. As archbishop, he drew up law codes 
for King Æthelred (978-1013 and 1014-1016) and Cnut (1016-1035), and wrote many 
homilies with further condemnations of galdra.84 Like his contemporary Ælfric, Wulfstan 
wrote extensively in English to reinforce Christian principles that were put forward by his 
reformist predecessors. Byrhtferth of Ramsey (c. 970-1020) was also a strong proponent of 
WKH5HIRUP¶VDJHQGDV+HZDVDSXSLORI$EERRI)OHXU\DQGDIULHQGRI'XQVWDQDQGKHDOVR
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promoted the use of the vernacular in monastic education and study.85 %\UKWIHUWK¶V PRVW
famous work the Enchiridion demonstrates his extensive interest in computus, cosmology, 
and grammar.86 ,Q&KDSWHU)LYH,H[SORUHKRZ%\UKWIHUWK¶VSKLORVRSKLHVRIODQJXDJHDQGWKH
cosmos inform tKHREVFXUHZULWLQJRIµFKDUPV¶DQGLQGLFDWHWKDWVRPHRIWKHVHULWXDOVZHUH
produced in highly academic environments in the late tenth and eleventh centuries. Despite 
the efforts of some reformers who condemned uncensored ritual practices ± in particular 
galdra ± several PDQXVFULSWV FRQWDLQLQJ µFKDUPV¶ ZHUH ZULWWHQ LQ UHIRUPLQJ PLQVWHUV LQ
Winchester, Canterbury, Worcester, Exeter, and Ramsey.87 I explore this perhaps surprising 
outcome of the Reform in the first three chapters before taking a case study of a Winchester 
PDQXVFULSWWKDWLVEHOLHYHGWRFRQWDLQµFKDUPV¶LQ&KDSWHU)RXU 
The historical context of the Benedictine Reform is of paramount importance for 
VLWXDWLQJ VRPH µFKDUPV¶ DQG WKHLU PDQXVFULSWV LQ WKHLU UHVSHFWLYH HFFOHVLDVWLFDO PLOLHXV
However, there has been a tendency in scholarship to represent the Reform as a highly 
successful movement that had a widespread impact throughout Anglo-Saxon England.88 A 
number of important factors should be borne in mind when considering manuscript evidence 
from this period: monastic centres underwent reform at different times;89 reformed minsters 
had distinctive individual leaders and ritual customs;90 not all minsters were exclusively run 
by reformed monks and some appear to have had a mix of clerics, monks, and lay people;91 
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and reformed communities were even replaced by clerics, as seen in mid-eleventh-century 
Exeter under Bishop Leofric.92 Considering these factors, great care must be taken to avoid 
generalising how certain ritual practices were understood as each manuscript provides unique 
information about a particular compiler, community, or scribe at a particular time. 
-ROO\ KDV DUJXHG WKDW µFKDUPV¶ ZHUH &KULVWLDQLVHG GXULQJ WKH 5HIRUP WR LQFUHDVH
pastoral care in the wider community, and that these rituals reflect the efforts of reformers to 
control and censor religious practice.93 While Jolly usefully highlighted the Christian nature 
RI µFKDUPV¶ VKH SUHVHQWHG WKHVH WH[WV DV HYLGHQFH RI KHWHURGR[ &KULVWLDQLW\ LQ UXUDO DUHDV
µ&KULVWLDQLW\H[SDQGHGDW WKHORFDO level, not necessarily from a top-down effort but from a 
JUDVVURRWVPRYHPHQWRIOD\SLHW\DQGKHQFHSRSXODUUHOLJLRQ¶94 Some of these rituals may 
have been re-written to control devotional practices beyond reforming minsters but I argue 
that the manuscrLSWHYLGHQFHRI µFKDUPV¶SURYLGHVmore information about how the Church 
hierarchy understood, controlled, and experimented with rituals than it does about what was 
actually practised on a grassroots level. For instance, in Chapter Four I discuss the 
relatiRQVKLSVWKDWH[LVWEHWZHHQDJULFXOWXUDOµFKDUPV¶OLWXUJ\DVWURQRP\DQGVHFUHWZULWLQJ
DQG LQ&KDSWHU)LYH , H[SORUH WKH OHDUQHGSKLORVRSKLFDO LQVSLUDWLRQV IRUSRSXODU µJLEEHULVK
FKDUPV¶ 
7KHUH DUH WH[WV IURP WKHFRUSXVRI µFKDUPV¶ WKDW OLHEH\RQG WKH scope of this work. 
6RPHµFKDUPV¶ZHUHZULWWHQGRZQDIWHUWKH1RUPDQ&RQTXHVWDSSHDULQJDVWZHOIWK-century 
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additions, and others are found in seventeenth-century transcriptions.95 Scholars must be 
FDXWLRXVZKHQXVLQJWKHVHVRXUFHVDVWKHDSSHDUDQFHRIµFKDUPV¶LQODWHUERRNVUHYHDOVPRUH
about the interests of later scribes and collectors than it does about Anglo-Saxon ritual 
SUDFWLFH:KLOHWKHDIWHUOLYHVRIWKHµFKDUPV¶ZRXOGEHfascinating studies in their own right, 
WKLV WKHVLV FDQQRW SXUVXH D UHFHSWLRQ KLVWRU\ RI µFKDUPV¶ DIWHU WKH 2OG (QJOLVK SHULRG ,
include manuscripts that were still being read and used in the twelfth century as the Anglo-
Saxon period did not simply end with the Norman invasion of 1066, as Treharne and others 
have recently demonstrated.96 However, it is important to note that nine of the twenty-three 
manuscripts that Storms used for his edition contain rituals that were written down after the 
Conquest, and at a time when ritual practices may have been understood in different ways. 
 
iv. Chapter Outline 
7KLVVWXG\EHJLQVE\DGGUHVVLQJWKHILUVWFRUHLVVXHRIWKHµFKDUPV¶JHQUHDQGUHFRQVLGHUVWKH
meaning of galdor. The first part opens a number of alternative interpretations of this word 
WKDWLPSDFWGLUHFWO\RQKRZZHXQGHUVWDQGWKHVHµFKDUPV¶DVOLWXUJLFDOWH[WV7KHVHFRQGSDUW
compares the so-FDOOHGµFKDUPV¶WRRWKHU$QJOR-Saxon rituals and reconsiders them in their 
manuscript contexts. This approach is fundamental to understanding how scribes recorded 
µFKDUPV¶LWUHXQLWHVWKHWH[WVZLWKWKHLUPDQXVFULSWVRXUFHVDQGLWXQFRYHUVWKHLQWHUWH[WXDO
relationships that exist between these rituals and their surrounding materials. The third part of 
the thesis then rHFRQVLGHUV WKH SULQFLSOH FKDUDFWHULVWLF RI µJLEEHULVK¶ ZULWLQJ WKDW KDV EHHQ
used to identify pre-&KULVWLDQ µFKDUPV¶ DQG LW RIIHUV D GLIIHUHQW ZD\ RI LQWHUSUHWLQJ WKLV
obscure writing as belonging to Patristic philosophies of language. These three approaches to 
µFKDUPV¶DGGUHVVIXQGDPHQWDOLVVXHVZLWKWKLVFRQVWUXFWHGJHQUH 
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In Chapter One I review the etymology of galdor and expose the broad semantic 
range of its possible original meanings. As well as signifying a type of ritual utterance, 
cognates of galdor denote secrecy, spiritual mystery, prophecy, and healing. The chapter then 
considers the meanings of this noun in non-ritual texts from the Old English corpus to 
understand the wider contexts in which it was used by Anglo-Saxon scribes. There are a 
small number of appearances of the term in non-proscriptive contexts which indicate that 
galdor could signify explicitly Christian concepts. These are mostly found in the Vercelli and 
Exeter Books that were copied from exemplars which predate the Benedictine Reform. The 
meanings of galdor in these manuscripts indicate that it signified Christian wisdom, 
discernment, revelation, and even sacramental mystery. The majority of appearances of 
galdor, however, are found in proscriptive contexts where the term is condemned as a 
dangerous spiritual practice. Many of the texts that proscribe galdra were written by leading 
reformers, indicating that the word was restricted in use to describe ritual practices that were 
harmful to Christians, and these condemnations follow conventional formulaic constructions. 
When the noun is condemned, galdor is being used to refer to specific types of forbidden 
religious practices. 
In Chapter Two I develop these findings by reconsidering the meaning of galdor in 
Anglo-Saxon rituals. There are only four manuscripts in which the term is used in ritual 
contexts and three of these were written in Winchester after the Reform had begun. The 
fourth manuscript was written in the south-west of England where the meaning of galdor may 
not have been redefined by reformers. In many of these rituals, galdra are frequently 
prescribed with the Eucharist, indicating that the word signified a powerful liturgical 
SHUIRUPDQFH $ QXPEHU RI WH[WV DOVR SURYLGH µJLEEHULVK¶ VHTXHQFHV IRU WKHLU galdra, 
suggesting that the original words were lost or deliberately obscured. These abstract 
sequences may function to conceal the meaning of a galdor, and this perhaps provides one 
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explanation of why the term is consistently condemned in other contexts. Reformers 
presented galdor as a dangerous spiritual practice if used by unauthorised people, and these 
µJLEEHULVK¶galdra may reflect a deliberate obfuscation of meaning that could only have been 
understood by highly educated clergy. Galdra were sometimes sanctioned by reformers in 
particular monastic milieus, and the strong connections between galdor, Christian wisdom, 
OLWXUJ\ DQG WKH (XFKDULVW FDOO IRU D UHFRQVLGHUDWLRQ RI WKH FRQFHSW RI µFKDUP¶ LQ WKH VPDOO
number of rituals in which it appears. In Chapter Two I propose an alternative understanding 
of galdor, and this has significant implications for all of the other rituals that are classified as 
µFKDUPV¶EXWZKLFKGRQRWXVHWKLVWHUP 
,Q &KDSWHU 7KUHH , FRQVLGHU VDPSOHV RI RWKHU µFKDUPV¶ WKDW GR QRW SUHVFULEH WKH
performance of a galdor. These rituals also contain extensive amounts of liturgical material, 
and they engage with the pastoral needs of the sick, the possessed, married lay people, and 
pilgrims. The chapter highlights the overlaps between these texts and other liturgical rites and 
EOHVVLQJV DQG , DGGUHVV WKH VHFRQG FRUH LVVXH RI WKH µFKDUPV¶ JHQUH E\ FRQVLGHULQJ WKH
manuscripts in which these texts appear. In some cases, there is strong evidence to suggest 
that scribes had liturgical ordines open before them as they wrote the µFKDUP¶ULWXDOV. In this 
FKDSWHU , DUJXH WKDW µFKDUPV¶ DUH EHWWHU XQGHUVWRRG DV EHLQJ FORVHO\ DVVRFLDWHG ZLWK WKH
liturgy, and that some, if not all, should be considered as liturgical texts. 
In Chapter Four I develop this argument by highlighting the importance of reading 
HYHU\µFKDUP¶LQLWVXQLTXHPDQXVFULSWFRQWH[W and alongside its surrounding Christian texts. 
I then focus on one manuscript as a case study, which was written in Winchester in the mid 
eleventh century. The Vitellius Psalter provides a very good example of how one liturgical 
ERRN KDV EHHQ FDUYHG XS IRU LWV DSSDUHQW LQFOXVLRQ RI µFKDUPV¶ +RZHYHU ZKHQ WKHVH
µFKDUPV¶ DUH FRQVLGHUHG LQ WKHLU ZLGHU PDQXVFULSW FRQWH[W LW EHFRPHV FOHDU WKDW WKH\ DUH
intricately connected to surrounding liturgical, astronomical, and coded texts. The rituals 
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draw upon cosmological signs, liturgical feasts, and spiritual mysteries to address a wide 
range of agricultural issues that affected a monastic community. The manuscript also contains 
an interHVWLQJH[HUFLVHLQVHFUHWZULWLQJWKDWRIIHUVDQDOWHUQDWLYHZD\RIUHDGLQJWKHULWXDOV¶
PRVWHQLJPDWLFFRQWHQWLQFOXGLQJWKHLUDSSDUHQWµJLEEHULVK¶7KHFKDSWHUraises this third core 
LVVXHRIWKHJHQUHE\UHDGLQJµJLEEHULVK¶DVDFRPSOH[IRUPRIFRGHGZriting. 
In Chapter Five I develop these findings and engage with the phenomenon of 
µJLEEHULVK¶LQ$QJOR-Saxon rituals, and I review the texts that have been classified in this way 
LQWKHµFKDUPV¶JHQUH7KHFKDSWHUWKHQSXUVXHVSRVVLEOHVRXUFHVRILQVSLUDWion for this form 
of writing in Christian philosophy from Late Antiquity, Carolingian Europe, and Anglo-
Saxon England. I argue that, rather than providing evidence of native Germanic religion and 
PDJLF WKH DSSDUHQW µJLEEHULVK¶ RI WKHVH ULWXDOV FRXOG KDYH arisen out of Patristic and 
medieval theologies of the divine origin of language which assigned great cosmological 
significance to individual letters. This final chapter offers one alternative field of study to 
Anglo-6D[RQµFKDUPV¶E\ UH-reading a significant proportion of these texts as coded rituals 
which developed from Christian philosophical traditions. 
The conclusion of this study argues for an early English tradition of secret writing that 
preceded the expansive later medieval systems of encryption as seen, for example, in the 
Secretum secretorum and the Secretum philosophorum.97 The thesis as a whole challenges the 
LGHDWKDWWKHUHZDVDQ\VXFKWKLQJDVDµFKDUP¶LQ$QJOR-Saxon England. It reviews how this 
corpus of texts has been constructed, and it engages with three fundamental issues of this 
JHQUH , DUJXH WKDW VFKRODUV VKRXOGDEDQGRQ WKHFRQFHSWRI µFKDUPV¶DQGSXUVXHDOWHUQDWLYH
readings of these rituals in their surrounding liturgical and manuscript contexts. When these 
rituals are resituated in the religious and philosophical environments of the tenth and eleventh 
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centuries, new perspectives are opened about how ecclesiastics used ritual practices in 




Anglo-Saxon Understandings of Galdor 
 
µconnotations of gealdor LQVRSKLVWLFDWHGDQG&KULVWLDQOLWHUDWXUHVHHPWREHHQWLUHO\HYLO¶1 
 
7KHILUVWSDUWRIWKLVVWXG\HQJDJHVZLWKRQHFRUHLVVXHRIWKHµFKDUPV¶JHQUHWKHWUDQVODWLRQ
of the Old English noun galdor (pl. galdraDVµFKDUP¶,WH[SORUHVWKHGLIIHUHQWWH[WVWKDWXVH
this word and the surrounding contexts that inform its meaning, before re-evaluating the 
meaning of galdor in Anglo-Saxon rituals. The corpus of Old English highlights the range of 
texts in which galdor appears, and in a small number of cases galdor is endorsed as a 
Christian concept denoting spiritual wisdom, divine revelation, and sacramental mystery. 
However, the noun mainly occurs in the proscriptive contexts of law codes, homilies, and 
religious guides. Given that galdor LVDFUXFLDOZRUGIRUPRGHUQKLVWRULRJUDSKLHVRIµFKDUPV¶
this chapter reconsiders its meanings in non-ritual texts to investigate how Anglo-Saxon 
scribes understood this term. 
 
The Etymology of Galdor 
The noun galdor and its verbal counterpart galan have cognates in other Germanic languages 
that indicate many different original meanings for these words. Etymological studies by Ivar 
Lindquist and F. Ohrt traced pre-PLJUDWLRQ µJDOGHU-IRUPV¶ DFURVV 6FDQGLQDYLDQ ODQguages.2 
9ODGLPLU 2UHO¶V FRPSUHKHQVLYH Handbook of Germanic Etymology also collects Proto-
Germanic lexemes from the main branches of Germanic languages.3 2UHOFRQQHFWVµ&QDOèUDQ¶
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to µ21 galdr ³VRQJ ZLWFKFUDIW´ 2( &Qealdor ³LQFDQWDWLRQ FKDUP´, OHG galtar¶, and 
µ&QDODQDQ¶WRµON gala ³to crow, to sing´, OE ٚalan ³WRVLQJ´, OHG galan ³to LQFDQWDWH´¶.4 
Orel also draws connections with the SlavLF µgaliti ³WR WULXPSK WR ODXJK´ <*ghǀl-eƳR-¶.5 
These cognates connect galdor and galan to vocalised sounds or utterances of exultation. 
Germanic cognates of galdor expose possible original meanings of the Old English 
noun before it was used to denote specific religious concepts in the late Anglo-Saxon period. 
The noun often appears in compounds and the Toronto Dictionary of Old English (hereafter 
DOE) records a number of different forms of galdor, providing the following definitions for 
WKHVH YDULDWLRQV µSRHP¶ µVRQJ¶ µLQFDQWDWLRQ¶ µFKDUP¶ µVSHOO¶ µillusion¶, µdeception¶
µsnake-charmer¶, µenchanter¶, µwizard¶ µdivination¶, µsoothsaying¶, µprophesying¶
µnecromancy¶, µcommunication with the dead¶, µsorcer\¶DQGµsound / call of a horn¶6 Forms 
of this word could signify general sounds and utterances as well as suspicious supernatural 
practices. 
 The Old Norse equivalent to galdor is galdr (pl. galdar) and it is defined by Mindy 
0DF/HRG DQG %HUQDUG 0HHV DV µLQFDQWDWLRQ PDJLFDO FKDUP¶7 Forms of galdr may reflect 
positive supernatural qualities, such as galdraumr µJUHDW VRUFHUHU¶ DV well as curses and 
harmful rituals.8 Indeed, the fifteenth-century Galdrabók contains a large collection of rituals, 
reflecting the positive reception of galdar in Iceland.9 Old English galdor and Old Norse 
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galdr also have cognates in the Old High German nouns galtar µFKDQW¶gougalari µIRUWXQH-
WHOOHU¶ gougal µGHFHSWLRQ PDJLF¶ galstar(ƗUD µPDJLF PDJLFLDQ¶ agalstra µPDJSLH¶
tougali µVHFUHF\¶ DQG swegala µVRXQG RI D IOXWH¶10 These cognates are inclusive of 
supernatural practices, secrecy, prophecy, and more general vocalised sounds. 
 7KHVWHPµJDO-¶LVDOVRIRXQGLQDGMHFWLYDODQGDGYHUELDOFRJQDWHV2OG+LJK*HUPDQ
adjectives include (bi)WURJDOOƯK µXQQDWXUDOGHOXVLYHIDQWDVWLF¶tougal(iµFRQFHDOHGGDUN¶
galt µEHZLWFKHG¶gougalOƯK µPDJLFDO¶NDOJDOƯQ/h µODPHQWLQJPLVHUDEOH¶DQGagaleizo/i 
µFOHYHUO\HDJHU LPSRUWXQDWH¶11 Old Norse adjectives include galinn µHQFKDQWHG¶hugall 
µWKRXJKWIXO¶ DQG þagall µVLOHQW¶12 These adjectives signify supernatural outcomes, 
wisdom, secrecy, grief, and qualities of the mind. 
 The Old English verb galan likewise has cognates in other Germanic languages. It is 
JLYHQPDQ\GLIIHUHQWGHILQLWLRQVVXFKDVµWRVLQJFU\\HOSFKDQW¶µVSHDNIRUPDOO\¶µFDVWD
VSHOO¶ DQG LW LV XVHG LQ FRQWH[WV µRIELUGVRQJ¶ DQG of µWKH VRXQGRI DKRUQ¶13 In this wide 
range of meanings it is clear that galan could signify general vocal expressions of both 
animate and inanimate things. In Old Norse the verb gala LV GHILQHG DV µWR VFUHDP VLQJ
chant, chDQW PDJLF VRQJV RYHU RQH¶ DQG LV related to the verb kalla (to call, shout, cry).14 
Interestingly, the metrical verses that are chanted in the sagas are commonly signified by the 
verb kveða µWRVD\XWWHUFRPSRVHVD\DORXGVRXQG¶UDWKHUWKDQgala or kalla.15 
Old High German cognates of galan are found in gougalǀn µEHZLWFK FRQMXUH
IRUHWHOO¶ELJDOVWDUǀQ µEHZLWFKHQFKDQW¶ IRJDOǀQ µWHOOIRUWXQHVIURPWKHIOLJKWRIELUGV¶
                                                                                                                                                        
372-3; Alaric Hall, Elves in Anglo-Saxon England: Matters of Belief, Health, Gender and Identity (Woodbridge: 
Boydell, 2007), 130-7. 
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  µJDOW¶ 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tougalen µFRQFHDO¶ DQG galan µFRQMXUH HQFKDQW¶ VKRZLQJ FRPPRQ OLQJXistic roots for 
spiritual practices, prophecy, and concealment.16 The Germanic forms of galan are indicative 
of religious rituals and verbal performances but they are also sometimes applied to signify 
other, more general vocal expressions of humans, birds, and inanimate objects. While galan 
is clearly a verbal form of galdor, the verb appears much more frequently in Old English than 
the noun, suggesting that it had wider, more general meanings for vocal utterances. This 
chapter can only therefore consider forms of the noun but it should be noted that galan is 
often closely related to galdor. 
 Other Germanic languages reveal that cognates of the Old English galdor could 
signify supernatural vices like bewitchment and curses, and supernatural virtues like 
prophecy and wisdom. They are also linked to secrecy, singing, and sounds of objects. The 
verb galan has a wider range of uses and meanings that also reflect secrecy and vocal 
utterances as well as more general sounds. It is clear that we cannot limit the Old English 
galdor and galan WRPHDQµFKDUP¶DQGµFKDQW¶H[FOXVLYHO\ZKHQRWKHUPHDQLQJVDUHHYLGHQW
in their Germanic cognates. These original linguistic roots developed different meanings over 
time, and galdor in particular seems to have denoted several specific concepts in later Anglo-
Saxon England. Galdor is mainly found in texts that condemn it as a spiritual practice that 
threatened Christian authority but in other contexts it has a wider semantic range of possible 
meanings, which has not been considered in previous translations of this word. 
 
Appearances of µGaldor¶ in Old English 
In order to understand the meaning of galdor in Anglo-Saxon rituals, it is essential to trace 
the occurrences of this word in the corpus of Old English. The proscriptive uses of galdor 
                                                 
16
 Köbler, WörterbuchµJRXJDOǀQ¶µELJDOVWDUǀQ¶µIRJDOǀQ¶µWRXJDOHQ¶µJDODQ¶
141. The second Old High German Merseburg Charm employs triple repetition of the verb bigalan in a ritual to 
ELQG D VSUDLQ VHH 6XVDQ )XOOHU µ3DJDQ &KDUPV LQ 7HQWK-Century Saxony? The Function of the Merseburg 
&KDUPV¶Monatschefte, 72 (1980), 162-70. 
34 
 
show a clear concern over its spiritual nature, and they condemn this word in similar 
formulaic ways. There are, however, a number of texts that present galdor in Christian terms 
where it signifies wisdom, spiritual discernment, and divine revelation. Although there are 
only eleven such appearances of galdor in Old English, it is beneficial to begin with a 
discussion of these Christian depictions because they indicate a greater range of meanings for 
this word than has been traditionally perceived. 
 
Non-Condemnatory Uses of µGaldor¶ 
Some scholars have argued that galdor is always condemned by Christian writers in non-
ritual texts.17 However, this is not always the case as some sophisticated Christian works use 
galdor in a non-condemnatory way. Indeed, the contexts that surround this word reflect its 
rich connotations with spiritual wisdom and liturgical power. These non-proscriptive 




7KHGUDJRQ¶VKRDUGLQBeowulf is described as being protected by galdre, and this passage is 
RIWHQTXRWHGLQUHODWLRQWRWKHZRUG¶VµPDJLFDO¶FRQQRWDWLRQV 
 
Þonne wæs þæt yrfe eacen-cræftig, 
iu-monna gold, galdre bewunden, 
þæt ðam hring-sele hrinan ne moste 
gumena ænig, nefne God sylfa, 
sigora Soð-cyning, sealde þam ðe he wolde 
                                                 
17
 See, for example, Bethurum, Homilies of Wulfstan, 319; Jolly, µ&RQWH[WRID&KULVWLDQ:RUOGYLHZ¶, 285-6; 
Fisher, Writing Charms, 9. 
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- he is manna gehyld ± hord openian (3051-7).18 
 
And this gold of former men was full of power, 
the huge inheritance, hedged about with a spell [galdre]: 
no one among men was permitted to touch 
that golden store of rings unless God Himself, 
the true King of Victories, the Protector of mankind, 
enabled one He chose to open the hoard.19 
 
The hoarded wealth of an ancient tribe is guarded by the dragon and surrounded by galdre 
µJDOGUHEHZXQGHQ¶,QWKLVFRQWH[WWKHgaldor is a protective force that has been activated 
by some entity with supernatural power. John Tanke argued that the thief who stole a cup 
from the hoard simultaneously unleashed a curse that ulWLPDWHO\OHGWR%HRZXOI¶VGHDWKWKH
SDVVDJHµUHSUHVHQWVDQH[SOLFLWDQGXQDPELJXRXVVWDWHPHQW WKDW%HRZXOIGLHGDVD UHVXOWRI
WKHFXUVH¶20 This type of curse may be the kind of practice that is elsewhere wholeheartedly 
condemned as heathen by Anglo-Saxon ecclesiastics, but the surrounding context of this 
passage indicates that this galdor is subject to the Christian God (µGod sylfa¶ 
 
God is the ultimate owner of the treasure, and he controls the fate of all who would make it 
WKHLU RZQ« 6XFFHVV ZLWK WKH JROG KLQJHV RQ WKH ZLOO RI *RG DQG VSHFLILFDOO\ RQ KLV
ZLOOLQJQHVVWRH[HPSW%HRZXOIIURPWKHFXUVH«,QDQ\HYHQWKLV>%HRZXOI¶V@IDWe is death 
DQGQRWGDPQDWLRQ«7KLVH[SODLQVZK\WKHSRHWPHQWLRQVWKHH[HPSWLRQLQWKHILUVWSODFH
                                                 
18
 Charles L. Wrenn, ed., Beowulf, 2nd edn (London: George G. Harrap & Co., 1958), 175. 
19




 -RKQ7DQNHµ%HRZXOI*ROG-Luck, and GoG¶V:LOO¶SP, 99 (2002), 356-79 at 363. 
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and why he makes it clear that he is speaking of the Christian God, not an ancient pagan 
one.21 
 
God alone may decide who accesses the hoard and nobody but His chosen one is permitted to 
touch it (µhring-VHOH KULQDQ QH PRVWH  JXPHQD  QLJ¶, 3053-4). It may be that the galdor 
surrounding the hoard is multivalent as it protects the wealth of a pre-Christian people but 
simultaneously works according to the will of the Christian God. The passage depicts galdor 
as a spiritual force that adheres to divine providence. 
The other occurrence of galdor in Beowulf describes the sound of a horn. After 
%HRZXOI¶VGHDWK DPHVVHQJHU UHFRXQWVSDVWJORULHVRI WKH*HDWV DQGKHGHscribes how the 
horn of King Hygelac declared their victory over the Swedes: 
 
Frofor eft gelamp 
sarig-modum somod ær-dæge, 
syððan hie Hygelaces horn ond byman, 
gealdor ongeaton, þa se goda com 
leoda dugoðe on last faran (2941-5).22 
 
With break of day 
what comfort came to those care-oppressed men 
ZKHQWKH\KHDUG+\JHODF¶VKRUQDQGWUXPSHW 
giving voice [gealdor ongeaton], as that valiant man came up 
with the flower of his host, following on their tracks!23 
 




 Wrenn, ed., Beowulf, 172. 
23
 Alexander, trans., Beowulf, 144. 
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2QJHQWKHRZNLQJRIWKH6ZHGHVNLOOHG+\JHODF¶VEURther Hathkin and drove the surviving 
Geats into a forest. Hygelac then arrived to rescue them and avenged the death of his brother 
by killing Ongentheow. The victory was signalled by the gealdor RI+\JHODF¶VKRUQDQGWKH
term is evidently used to denote a heroic victory. 
 
ii. Glosses 
There are two instances of non-condemnatory uses of galdor LQJORVVHV WR%HGH¶V Historia 
Ecclesiastica DQG %RHWKLXV¶ De Consolatione Philosophiae. According to the DOE, over 
eighty of the proscriptive uses of galdor are found in glosses and translations of Latin texts, 
reflecting the rarity of these two instances. The meaning of these glosses, however, is highly 
significant for other non-condemnatory meanings of galdor. 
 In a late ninth-century copy of %HGH¶V Historia Ecclesiastica (London, British 
Library, Cotton Tiberius C. ii), WKH WHUP µRSWLPDWLEXV¶ (nobles, advisors) is glossed by 
µJDOGHUPRQQXP¶24 The glosses were probably added in Worcester or Canterbury, according 
WR WH[WXDOSDUDOOHOVZLWKRWKHU0HUFLDQPDQXVFULSWVDQG WKHVFULEH¶V.HQWLVKVSHOOLQJV25 On 
the basis of paleographical evidence, Neil Ker and Helmut Gneuss dated the Old English 
glosses to the tenth century but Timothy Graham believes that they were added earlier in the 
ninth century.26 The glosses were written in an ecclesiastical minster in the late ninth or early 
                                                 
24
 Herbert Dean Meritt, ed., Old English Glosses: A Collection (Oxford: OUP, 1945), 10. On the dating of this 
/DWLQ YHUVLRQ RI %HGH¶V Historia, see Sharon M. Rowley, 7KH 2OG (QJOLVK 9HUVLRQ RI %HGH¶V +LVWRULD
Ecclesiastica (Cambridge: D. S. Brewer, 2011), 58. 
25
 2Q WKH PDQXVFULSW¶V SRVVLEOH RULJLQ LQ :RUFHVWHU VHH 0LFKHOOH 3 %URZQ µ0HUFLDQ 0DQXVFULSWV" 7KH
³7LEHULXV *URXS´ DQG ,WV +LVWRULFDO &RQWH[W¶ LQ Mercia: An Anglo-Saxon Kingdom in Europe, Michelle P. 
Brown and Carol A. Farr, eds (London: Continuum, 2001), 278- *HUQRW 5 :LHODQG µ$ 6XUYH\ RI /DWLQ
0DQXVFULSWV¶ LQ Working with Anglo-Saxon Manuscripts, Gale R. Owen-Crocker, ed (Exeter: University of 
Exeter Press, 2009), 113-DWQRWH)RUWKHVFULEH¶V.HQWLVKVSHOOLQJVVHH+HQU\6ZHHWHGThe Oldest 
English Texts (London: EETS, 1885), 179. For possible Anglian spellings, see 6KHUPDQ0.XKQµ5HYLHZRI
Herbert Dean Meritt, ed., Old English Glosses: A Collection 2[IRUG283¶ JEGP, 45 (1946), 344-6. 
26
 Neil R. Ker, Catalogue of Manuscripts Containing Anglo-Saxon (Oxford: Clarendon, 1957), 261; Helmut 
Gneuss, Handlist of Anglo-Saxon Manuscripts: A List of Manuscripts and Manuscript Fragments Written or 
Owned in England up to 1100 (Tempe, Arizona: Arizona Centre for Medieval and Renaissance Studies, 2001), 
69; Helmut Gneuss and Michael Lapidge, Anglo-Saxon Manuscripts: A Bibliographical Handlist of 
Manuscripts and Manuscript Fragments Written or Owned in England up to 1100 (Toronto: University of 
7RURQWR 3UHVV   7LPRWK\ *UDKDP µGlosses and Notes in Anglo-6D[RQ 0DQXVFULSWV¶ LQ Working 
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tenth century, indicating that at that time galdor could be used to translate a Latin word for 
advisors.27 The gloss appears in the final chapter of Book Three of the Historia Ecclesiastica, 
which GHVFULEHV.LQJ6LJKHUH¶Vrelapse into paganism: 
 
Quae uidelicet prouincia cum praefatae mortalitatis clade premeretur, Sigheri cum sua parte 
populi, relictis Christianae fidei sacramentis, ad apostasiam conuersus est. Nam et ipse rex et 
plurimi de plebe siue optimatibus [galdermonnum], diligentes hanc uitam et futuram non 
quaerentes, siue etiam non esse credentes (III, 30). 
 
When this kingdom was suffering from the disastrous plague described above, Sighere, 
together with his part of the nation, deserted the sacraments of the Christian faith and 
apostatized. For the king himself and the majority of both commons and nobles 
[galdermonnum] loved this present life, seeking no other and not even believing in any 
future existence.28 
 
This passage portrays King Sighere as a heathen as he relapsed into his old religious customs 
WKDW ZHUH LQFRPSDWLEOH ZLWK &KULVWLDQLW\ ,W LV DOVR FOHDU WKDW 6LJKHUH¶V SHRSOH DQG QREOH
advisors became unbelievers with their NLQJ 7KH JORVVLQJ RI µRSWLPDWLEXV¶ ZLWK
µJDOGHUPRQQXP¶ZRXOGVHHPWRVXJJHVWWKDWWKH2OG(QJOLVKWHUPZDVXVHGWRGHVFULEHSDJDQ
advisors. However, this reference to the king, commoners, and galdermonnum does not 
explicitly associate any of these nouns with non-Christian vices. There is no reason to suspect 
that the galdermonnum JORVV LV DQ\WKLQJ RWKHU WKDQ D WUDQVODWLRQ RI µRSWLPDWLEXV¶ DV ZLVH
noblemen who offer counsel to their king. 
                                                                                                                                                        
with Anglo-Saxon Manuscripts, Owen-Crocker, ed., 159-204 at 179. See also British Library Catalogue Online 
(London: British Library Catalogue, 2012): <http://www.bl.uk/onlinegallery> accessed 28 August 2015. 
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 It is also possible that the glosses were copied from an earlier glossed manuscript. 
28
 Bede, %HGH¶V(FFOHVLDVWLFDO+LVWRU\RIWKH(QJOLVK3HRSOH, Bertram Colgrave and R. A. B. Mynors, eds. and 
trans (Oxford: Clarendon, 1969), 322-3. 
39 
 
The only other non-condemnatory use of galdor as a gloss is found in a late tenth-
FHQWXU\ FRS\ RI %RHWKLXV¶ De Consolatione Philosophiae (Cambridge, Corpus Christi 
College, MS 214).29 The glosses were added by one scribe in the early eleventh century, 
probably at Canterbury.30 In Book Three of the De Consolatione WKH WHUP µsenatorii¶ LV
JORVVHG ZLWK µgealderdomlices¶ LQGLFDWLQJ WKDW galdor was still being used as a term for 
wisdom at that time.31 This gloss is found in a passage where Wisdom describes the nature of 
authority and states that virtue and reputation are not inherent in positions of high office: 
 
inter eos vero, apud quos ortae sunt, num perpetuo perdurant? Atqui praetura [gerefscip] 
magna olim potestas, nunc inane nomen et senatorii [gealderdomlices] census gravis 
sarcina; si quis quondam populi curasset annonam, magnus habebatur, nunc ea praefectura 
quid abiectus? (III, 4).32 
 
but KLJKRIILFHVGRQ¶WODVWIRUHYHUGRWKH\DPRQJWKRVHSHRSOHZLWKZKRPWKH\KDGWKHLU
origin? In fact, the praetorship was once a great office, but it is now an empty name and a 
KHDY\EXUGHQIRUDVHQDWRU¶V>gealderdomlices] resources. Once, if a man had control of the 
public grain supply he was called The Great; now, what is more disreputable than that 
particular prefecture?33 
 
                                                 
29
 Gneuss suggests a late tenth or early eleventh-century date for the main text, Gneuss, Handlist, 34; Gneuss 
and Lapidge, Bibliographical Handlist, 89. The Parker Library on the Web provides an eleventh-century date: 
<http://parkerweb.stanford.edu> accessed 28 August 2015. 
30
 See Ker, Catalogue, 91-2; Donald G. Scragg, A Conspectus of Scribal Hands Writing English, 960-1100 
(Cambridge: D. S. Brewer, 2012), 13. 
31
 See W. C. Hale, ed., An Edition and Codicological Study of CCCC MS. 214, Unpublished Doctoral Thesis 
(University of Pennsylvania, USA, 1978), 3, 4, l. 56. 
32
 Boethius, Anicii Manlii Severini Boethii Scriptorum Partum IV: Philosophiae Consolationis, Wilhelm 
Weinberger, ed (Vienna: Akademie der Wissenschaften in Wien, 1934), 53-4. 
33
 Boethius, Consolation of Philosophy, Joel C. Relihan, trans (Indianapolis, IN: Hackett, 2001), 58-9. 
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Other Old English versions of the De Consolatione WUDQVODWH µVHQDWRULL¶ DV µKHUHWRJDQ¶
µGRPHUDV¶ µPDèPKLUGDV¶ DQG µìD ZLVHVWDQ ZLWDQ¶.34 7KH SDVVDJH GHVFULEHV WKH VHQDWRU¶V
weakened reputation but the galdor-gloss of Corpus 214 does not reflect this deterioration in 
status. In a similar way to the Bede gloss, gealder-domlices is used to denote the judgment 
µGRP¶DQGZLVGRPUHTXLUed of this office. 
 
iii. The Exeter Book 
The remaining seven non-condemnatory uses of galdor are found in the Exeter Book and the 
Vercelli Book. These two manuscripts contain similar texts that are thematically related, and 
they use galdor in similar ways. The Exeter Book (Exeter, Cathedral Library, MS 3501) is a 
collection of spiritual texts and wisdom poetry, containing elegies, riddles, biblical poems, 
VDLQWV¶OLYHVKRPLOLHVDQGPD[LPV7KHVHJHQUHVDUHQRWDVGLVWLQFWDVSULQWHGHGLWLons have 
indicated and all demonstrate a focus on wisdom, Christian discernment, and spiritual 
edification. A number of these texts use galdor to signify explicitly Christian concepts, and it 
is therefore important to try to situate when and where the manuscript was written so that we 
may understand how a particular community or group of individuals perceived this term. 
Scholars agree that the Exeter Book was written by a single scribe in the second half 
of the tenth century but there has been great disagreement over its place of origin.35 Editors of 
the Exeter Book concluded that it was written in Exeter on the basis of a reference to the 
manuscript in the famous µLeofric inventory¶, which records its donation to the cathedral 
library by Leofric, Bishop of Exeter 1050-1072.36 Ker identified the same handwriting of the 
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 See Boethius, The Old English Boethius: An Edition of the Old (QJOLVK 9HUVLRQV RI %RHWKLXV¶ De 
Consolatione Philosophiae, Malcolm Godden and Susan Irvine, eds. and trans., 2 Vols (Oxford: OUP, 2009), 
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Exeter Book scribe in two other early eleventh-century manuscripts which he believed were 
also produced in Exeter. The hand appears in a note concerning Ealdorman Æthelweard in 
London, LamEHWK3DODFH06DQGLQDFRQWLQXRXVJORVVWR,VLGRUH¶VDe miraculis Christi 
in Oxford, Bodleian Library, MS Bodley 319.37 
 The likelihood of the manuscript being produced in Exeter has, however, been 
strongly contested. Richard Gameson agreed with Ker that Lambeth 149 and Bodley 319 
contain the same scribal hand as the Exeter Book but he argued that these two manuscripts 
were unlikely to have been produced in Exeter.38 Gameson demonstrated that these 
manuscripts actually have strong paleographical connections with books from Christ Church, 
Canterbury.39 After his appointment as archbishop, Dunstan maintained connections with his 
previous monastery at Glastonbury, and Gameson concluded that the Exeter Book was likely 
to have been produced there: 
 
[It was] written by a skilful scribe at a centre that was not short of resources and that had 
DFFHVVWRDQLQWHUHVWLQJUDQJHRIWH[WVERWKLQ/DWLQDQGWKHYHUQDFXODU«:HZRXOGVHHP
therefore, to be looking for a major scriptorium in the south-west which was active in the 
mid- to third quarter of the tenth century, which included a talented calligrapher who was 
skilled in the native tradition of script, which had connections with Canterbury and whose 
other products seem largely to have disappeared. There can be little doubt that the place 
which best fits this profile is Glastonbury.40 
                                                                                                                                                        
also P. W. Conner, Anglo-Saxon Exeter: A Tenth-Century Cultural History (Woodbridge: Boydell, 1993), 1-20, 
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 Ker, Catalogue, 153, 340, 360-1. See also Jane A. Roberts, ed., The Guthlac Poems of the Exeter Book 
(Oxford: Clarendon, 1979), 12-*DPHVRQµ2ULJLQRIWKH([HWHU%RRN¶-79. 
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 *DPHVRQµ2ULJLQRIWKH([HWHU%RRN¶-71. See also Gneuss, Handlist, 93. 
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 *DPHVRQ µ2ULJLQ RI WKH ([HWHU %RRN¶  VHH DOVR -8, 173-5. Gneuss believes that it was probably 
produced in the south-west of England but he also suggests a possible origin in Christ Church, Canterbury, 
Gneuss, Handlist, 54. See also Gneuss and Lapidge, Bibliographical Handlist, 201-2. 
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 *DPHVRQµ2ULJLQRIWKH([HWHU%RRN¶0DWWKHZ+XVsey has also argued that this scribe worked in the 
LQWHOOHFWXDOFLUFOHVRIWKHOZROGDQG'XQVWDQ LQ*ODVWRQEXU\0DWWKHZ7+XVVH\ µ'XQVWDQWKHOZROGDQG




Robert Butler argued that connections between Lambeth 149, Bodley 319, and the Exeter 
Book indicate that they were all written in the same scriptorium.41 From the evidence of an 
inscripWLRQLQ/DPEHWKUHFRUGLQJWKHPDQXVFULSW¶VGRQDWLRQE\(DOGRUPDQWKHOZHDUGWR
DPRQDVWHU\GHGLFDWHG WR6W0DU\ LQ%XWOHUSURSRVHG WKHPRQDVWHU\RI6W0DU\¶V DW
Glastonbury as the likely scriptorium that produced all three manuscripts.42 He argued that 
this donar was likely to be the same Æthelweard who was an associate of Æthelmær, a patron 
of Ælfric of Eynsham and the Benedictine Reform movement.43 Butler concluded that, as 
ZHOO DV WKH GRQDWLRQ LQVFULSWLRQ WKH µOLWHUDU\ PLOLHX RI *ODVWRQEXU\ XQGHr Dunstan, the 
concerns of several Exeter Book poems, the very few palaeographical analogues at hand, and 
WKH DSSDUHQW WUDQVDFWLRQV EHWZHHQ *ODVWRQEXU\ DQG ([HWHU¶ DOO LQGLFDWH WKDW WKH PDQXVFULSW
ZDVZULWWHQDW*ODVWRQEXU\GXULQJRUVKRUWO\DIWHU'XQVWDQ¶s abbacy there.44 
Elaine Treharne has recently proposed Exeter, Crediton, and Glastonbury as possible 
places of production for the Exeter Book, and she dates the manuscript to circa 970.45 
Treharne concludes that the manuscript was written by one highly skilled scribe who had 
access to a good range of resources, and that it was compiled from three booklets that were 
written at different stages.46 6KHDOVRDUJXHV WKDW WKHPDQXVFULSW¶V WKHPDWLFFRQWHQW UHIOHFWV
clerical as well as monastic interests, thus indicating that it was written for a variety of 
audiences in the early years of the Benedictine Reform in one of these south-western 
monasteries.47 
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The language of the Exeter Book has also been used to locate its origin. The 
manuscript was copied from one or more exemplars of unknown date, and the appearances of 
galdor may have simply been copied by a scribe who did not wish to make any alterations to 
WKHWH[WV¶ODQJXDJH48 N. F. Blake contrasted spellings in the Exeter Book with standardised 
West-Saxon spellings in the glosses of Bodley 319, and concluded that the glosses were 
ZULWWHQ LQ WKH VFULEH¶V QDWLYH ODQJXDJH49 WKHOZROG¶V VFKRRO LQ :LQFKHVWHU SURPRWHG WKH
standardisation of West-6D[RQ VSHOOLQJ DQG WKHUH HPHUJHG µsome source of conscious 
language manipulation¶GXULQJWKHVHFRQGKDOIRIWKHWHQWKFHQWXU\50 This project of language 
revision had a significant impact on the redefinition of certain words and their use in written 
sources, and it may have been the case that galdor was one such word that came to be 
reconceived as a forbidden spiritual practice. The appearances of galdor in the Exeter Book 
probably reflect earlier views of this word before its revised usage spread from Winchester. 
However, it also shows that the meaning of galdor as a Christian concept was not scrutinised 
E\ WKHPDQXVFULSW¶VFRPPLVVLRQHUVRZQHUVDQGVFULEHZKHQ LWZDVFRSLHG LQ WKH ILUVW IHZ
decades of the Benedictine Reform. 
5HJDUGOHVV RI WKH FRQWHQWLRQ RYHU WKH ([HWHU %RRN¶V H[DFW SODFH RI SURGXFWLRQ
scholars propose that it was written at a reforming monastic house around 970. We are 
dealing with a manuscript that was probably copied from an earlier, pre-Reform codex in a 
reforming minster after it was commissioned by patrons or leading ecclesiastics of the 
Reform movement. The Exeter Book provides important information about how those 
LQYROYHG LQ WKH PDQXVFULSW¶V SURGXFWLRQ XQGHUVWRRG DQG YLHZHG WKH &KULVWLDQ QDWXUH RI
                                                 
48
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galdor before it became predominantly associated with dangerous religious practices. This 
word is used to describe wisdom, Christian discernment, and spiritual revelation in poems 
about St Guthlac, Christian morality, the transient nature of the earthly life, and two riddles 
for liturgical objects. 
 
Guthlac B 
Galdor is used to describe sacred wiVGRP LQ WKH ([HWHU %RRN¶V Guthlac B. This poem is 
usually considered to be separate from Guthlac A (1-818) according to differences in style 
and sources.51 Guthlac B is based on CKDSWHURI)HOL[¶V/DWLQLife of Saint Guthlac and it 
gives an account of thH VDLQW¶V UHODWLRQVKLSZLWKKLV GLVFLSOH%HFFHO&DWKHULQH&ODUNH VD\V
that the poem presents 
 
a model of spiritual friendship which is both didactic and intensely affective... the central 
bond between Guthlac and Beccel forms the basis of an idealised representation of spiritual 
patronage, adaptable as a model for a range of overlapping relationships relevant to its 
monastic audience such as those of teacher-pupil, master-disciple, senior-novitiate.52 
 
*XWKODF¶VVXSHULRUDXWKRULW\LVWKHFHQWUDOIRFXVRIWKHSRHPDQGKLVZLVGRPLVGHPRQVWUDWHG
through his edifying lessons to his disciple. Daniel Calder has argued that this focus on 
authority serves to distinguish the saint from the ordinary man to the point where µBeccel 
does not, nor will he ever, grasp the meaning of the mystical transfiguration that will occur in 
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 For an overview of these differences, see Krapp and Dobbie, Exeter Book, xxx-xxxi. On Guthlac A, see Alaric 
+DOO µ&RQVWUucting Anglo-6D[RQ 6DQFWLW\ 7UDGLWLRQ ,QQRYDWLRQ DQG 6DLQW *XWKODF¶ LQ Images of Sanctity: 
Essays in Honour of Gary Dickson, Debra Higgs Strickland, ed (Leiden: Brill, 2007), 207-35. Catherine A. M. 
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his presence¶53 Guthlac is a mystical figure who edifies and reveals divine mysteries to his 
servant. 
The poem uses galdor in terms of the saLQW¶VVSLULWXDOZLVGRP:KHQWKHVDLQWLVRQ
the point of death, Beccel begs Guthlac to comfort him before he dies: 
 
Ongon þa ofostlice 
to his winedryhtne wordum mæðlan: 
µ,FìHFKDOVLJHK OHìDOHRIRVW 
gumena cynnes, þurh gæsta weard, 
þæt þu hygesorge heortan minre 
geeþe, eorla wyn. Nis þe ende feor, 
þæs þe ic on galdrum ongieten hæbbe. 
Oft mec geomor sefa gehþa gemanode, 
hat æt heortan, hyge gnornende 
nihtes nearwe, ond ic næfre þe, 
fæder, frofor min, frignan dorstH¶-11).54 
 
Hurredly WKHQKHDGGUHVVHGWKHVHZRUGVWRKLVIULHQGDQGPDVWHUµ,EHJ\RXPRVWEHORYHG
PDQ DPRQJ KXPDQNLQG E\ WKH *XDUGLDQ RI VRXOV WKDW \RX PHQ¶V MR\ PLJKW HDVH WKH
anxious curiosity in my heart. The end is not far from you, according to what I have 
understood from your divinations [galdrum]. Often my troubled understanding, ardent at 
heart, my nagging thought would remind me of these anxieties in the confine of the night, 
but I have never dared to question you, my father and comforter.55 
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 'DQLHO*&DOGHUµ7KHPHDQG6WUDWHJ\LQGuthlac B¶Papers on Language and Literature, 8 (1972), 227-42 
at 237. 
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 Krapp and Dobbie, eds., Exeter Book, 83. 
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 S. A. J. Bradley, trans., Anglo-Saxon Poetry (London: Everyman, 1982), 279. 
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Beccel laments the fact that he had not asked Guthlac about some conversations which he had 
RYHUKHDUG:HDUHWKHQWROGWKDWWKHVDLQWVSRNHZLWK*RG¶VDQJHOGXULQJKLVWLPHLQUHWUHDW
(1227-69). A little earlier in the poem, Guthlac describes this exchange of divine speech, and 
it is referred to DVDUHYHODWLRQRIWKHORUG¶VP\VWHU\µne swa deoplice dryhtnes geryne / þurh 
PHQQLVFQH PXè DUHFFDQ RQ VLGXP VHIDQ¶ 1121-2).56 Clarke claims that this passage 
GHVFULELQJ*XWKODF¶Vspiritual revelation is climactic in the poem: 
 
7KLVUHYHODWLRQLVDSRZHUIXOPRPHQWZLWKLQWKHSRHPLQZKLFKWKHUHDGHU¶VKRUL]RQVDUH
suddenly extended just as they are for Beccel, listening to his master speak these words. 
+DYLQJ EHHQ SUHVHQWHG DV WKH VSLULWXDO DXWKRULW\ WKURXJKRXW WKH SRHP« *XWKODF is now 
revealed himself to be a pupil, receiving tuition and consolation from his own angelic 
protector.57 
 
*XWKODF LV VKRZQ WREH DPHGLDWRUEHWZHHQ *RG¶VPHVVHQJHUV DQGKLV IHOORZPHQ%HFFHO
understands that Guthlac is going to die because of the galdrum spoken (1206-7); he comes 
WRWKLVNQRZOHGJHWKURXJK*XWKODF¶Vgaldrum, and the term is XVHGWRVLJQLI\WKHVDLQW¶VZLVH
teachings and exhortations. 
This description in Guthlac B GHSDUWVVOLJKWO\IURPWKHDFFRXQWIRXQGLQ)HOL[¶VLife 
of Guthlac: 
 
$XGLHQVDXWHPKDHFSUDHIDFWXV IUDWHUH[RUVXV LQTXLW µ2EVHFURPLSDWHUTXLD LQILUPLWDWHP
tuam intelligo, et moriturum te audio, ut dicas mihi unum, de quo olim te interrogare non 
ausus diu sollicitabar. Nam ab eo tempore, quo tecum, domine, habitare coeperam, te 
loquentem vespere et mane audiebam, nescio cum quo. Propterea adiuro te, ne me sollicitum 
GHKDFUHSRVWRELWXPWXXPGLPLWWDV¶ 
                                                 
56
 Krapp and Dobbie, eds., Exeter Book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that you are ill, and I hear that you are like to die, that you will tell me one thing which I 
have long been troubled about but have not dared to ask you. From the time I first began to 
live with you, my lord, I have heard you talking, evening and morning, with someone, I 
know not whom. Therefore I adjure you not to leave me troubled about this matter after your 
GHDWK¶58 
 
,Q )HOL[¶V YHUVLRQ %HFFHO VD\V WKDW KH XQGHUVWDQGV WKH VDLQW¶V PRUWDO FRQGLWLRQ µTXLD
LQILUPDWHPWXDPLQWHOOHJR¶DFFRUGLQJWRZKDWKHKHDUVµmoriturum te DXGLR¶). He grasps the 
situation through his intellect and hearing but in Guthlac B LWLVWKHVDLQW¶Vgaldrum that are 
grasped and understood. These galdrum describe the spiritual insight of a saint who has 
conversed with angels and is about to leave the human world. The Old English poem diverges 
IURP)HOL[¶VVita to stress that galdrum communicate a saintly revelation. 
*XWKODF¶V galdrum bring knowledge and spiritual wisdom to men on earth. Clarke 
emphasises the role of the poem in its wider manuscript context and its reception history: 
µFor audiences in the late tenth and early eleventh centuries, the Guthlac poems of the Exeter 
Book present a range of monastic concerns and values, engaging with the renewed emphasis 
on Benedictinism in the period¶.59 This occurrence of galdor in Guthlac B indicates that the 
term was also used to emphasise moral instruction and the discernment of spiritual mysteries. 
Other instances of galdor in the manuscript also show that it signified Christian discernment, 
spiritual wisdom, and divine revelation. 
 
Vainglory 
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 Bertram Colgrave, ed. and trans., )HOL[¶V/LIHRI6DLQW*XWKODF (Cambridge: CUP, 1956), 156-7. 
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7KH([HWHU%RRN¶VVainglory also links galdor to concepts of wisdom. This poem concerns 
the discernment of the good and evil man, and it instructs its reader or listener in Christian 
moral values. At the beginning of Vainglory the poet explains how a wise person, who is 
learned in the teaching of prophets, taught him how to discern the good man: 
 
Hwæt, me frod wita on fyrndagum 
sægde, snottor ar, sundorwundra fela! 
Wordhord onwreah witgam larum 
beorn boca gleaw, bodan ærcwide, 
þæt ic soðlice siþþan meahte 
ongitan bi þam gealdre godes agen bearn (1-6).60 
 
Listen, an old advisor in former days, 
a wise messenger, told me of many special wonders. 
The man learned in books opened his word-hoard, 
the prophets¶WHDFKLQJZLWKDQFLHQWVD\LQJVRIWKHSURSKHW 
so that I may now truly know 
by these gealdre *RG¶VRZQVRQ61 
 
Vainglory is a homiletic poem about the dangers of pride and its remedy of humility.62 The 
proud and the humble man are contrasted throughout the poem, and it has been referred to as 
RQH RI WKH µSRHPV RI DGYLFH¶ WKDW KDV VWURQJ UHVRQDQFHV ZLWK WKH WHDFKLQJV RI WKH &KXUFK
Fathers.63 The word gealdre is inextricably linked to surrounding phrases denoting wise men 
and their learning µIURG ZLWD¶  µVQRWWRU DU¶  µZLWJDP ODUXP¶  µERFD JOHDZ¶ 
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also revealed through these gealdre LQ D VLPLODUZD\ WR WKH VDLQW¶V galdrum in Guthlac B. 




The Riming Poem of the Exeter Book also uses galdor to signify wisdom and poetic skill. 
This poem is a very enigmatic text and bears strong resemblances to the riddles. It opens with 
an expansive range of blessings that were enjoyed by a leader during his or her reign, and half 
way through the poem the ruler describes how he or she lost everything and fell into misery. 
&ULWLFVKDYHFODLPHGWKDWWKHSRHPLVPHUHO\DERXWWKLVUXOHU¶VVHULHVRIPLVIRUWXQHVDQGORVV
of earthly wealth and lordship.64 Others have claimed that it is an allegory of death and time 
in SXUJDWRU\DQGWKDWLWVRYHUDOOPHVVDJHLVDERXW*RG¶VZLOODQGKXPDQH[LVWHQFH65 
Among the many blessings that the leader enjoyed, we are told that he or she sang 
galdorwordum in the height of his or her glory: 
 
Swa mec hyhtgiefu heold, hygedryht befeold, 
staþolæhtum steold, stepegongum weold 
swylce eorþe ol, ahte ic ealdorstol, 
galdorwordum gol. Gomen sibbe ne ofoll. 
ac wæs gefest gear, gellende sner, 
wuniendo wær wilbec bescær. 
Scealcas wæron scearpe, scyl wæs hearpe, 
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hlude hlynede, hleoþor dynede, 
sweglrad swinsade, swiþe ne minsade (21-9).66 
 
So joy dwelt within me, a family troop encompassed me, I possessed estates, where I 
stepped I had command over whatever the earth brought forth, I had a princely throne, I 
sang with charmed words [galdorwordum], old friendship did not grow less. Moreover, 
there was a year rich in gifts, a resounding harp-string, lasting peace cut short the river of 
sorrow. The servants were active, the harp was resonant, loudly rang; sound pealed, music 
made melody, did not greatly abate.67 
 
7KLVSDVVDJHIRFXVHVRQWKHOHDGHU¶VMR\VLQIDPLO\OLIHIULHQGVKLSDXWKRULW\DQGPXVLF7KH
hall occupies the centre of this narrative where the leader sat upon a throne and sang 
galdorwordum (23-4), where harps were played (27), and where music resounded (28-9). 
This passage evidently connects the galdorwordum to both the music in the hall and the 
UXOHU¶V DXWKRULW\ $ OLWWOH ODWHU WKH UXOHU DOVR GHVFULEHV WKH TXDOLW\ RI ZLVGRP µIUHDXP
IURGDGH¶HFKRLQJRWKHUDVVRFLDWLRQVRIgaldor with wise words. 
Karl Wentersdorf interprets this singing of galdorwordum as a liturgical practice: 
 
galdor WRRN RQ D &KULVWLDQ DQG HYHQ OLWXUJLFDO PHDQLQJ« ZKHQ WKH SHUVRQD LQ R[iming] 
P[oem] talks of chanting galdorwordum, he is probably thinking either of participation in 
Christian liturgies or of his spontaneous offering of pUD\HUVRIWKDQNVJLYLQJ«WKHSHUVRQD¶V
intoning of prayer (24a) is followed by revelry in his burgsele (27a-30b).68 
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Wentersdorf also interprets the overall musical imagery of this passage as a liturgical 
performance.69 7KHUXOHU¶VUHPLQLVFHQFHRIJORU\LVGHscribed in an overtly Christian context, 
DQG WKH VSHDNHU DVVRFLDWHV KLV RU KHU SUHYLRXV SURVSHULW\ ZLWK *RG¶V JUDFH DW WKH YHU\
EHJLQQLQJRIWKHSRHPµ0HOLIHVRQODKVHìLV OHRKWRQZUDK RQGì WWRUKWHJHWHRKWLOOLFH
RQZUDK¶ -2).70 It is clear that thH OHDGHU¶V VLQJLQJ RI galdorwordum is included among 
nostalgic memories of the past and other aspects of a well-ruled kingdom. The songs, hymns 
or prayers of this fallen kingdom and bygone, glorious era reinforce the association of this 
word with right-ruling and Christian wisdom. 
 
Riddles 
Two of the Exeter Book riddles also present galdor as an explicitly Christian concept. These 
WZRWH[WVVKDUHIHDWXUHVZLWKRWKHUULGGOHVWKDWFRQFHUQµZULWLQJDVDPDWHULDOIRUPRIVSHHFK¶
but their uses of galdor distinguish them in a particular way.71 In Riddle DµKULQJ¶LVVDLGWR
cry out in galdorcwide: 
 
Ic gefrægn for hæleþum hring endean, 
torhtne butan tungan, tila þeah he hlude 
stefne ne cirmde, strongum wordum. 
Sinc for secgum swigende cwæð: 
µ*HK OHPHFKHOSHQGJ VWD¶ 
Ryne ongietan readan goldes 
guman galdorcwide, gleawe beþencan 
hyra hælo to gode, swa se hring gecwæð (1-8).72 




 Krapp and Dobbie, eds., Exeter Book 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I heard of a ring singing for heroes, 
bright without a tongue, rightly though he cried out 
without a voice, with strong words. 
The treasure for men spoke silently: 
µ6DYHPH+HOSHURIVRXOV¶ 
May men perceive the mystery [ryne] of the red gold, 
the enchanting song [galdorcwide], may the wise entrust 
their salvation to God, as the ring said.73 
 
7KH µKULQJ¶ WKDW VSHDNV LQ WKLV ULGGOH FRXOG UHIHU WR VHYHUDO GLIIHUHQW WKLQJV D µULQJ IHWWHU
PDLO VKLUW VSKHUHRI LQIOXHQFHRUJOREH¶74 7KLV µKULQJ¶PD\ UHIHU WR WKHZRUOGRIEHOLHYHUV
who are still fettered by sin, thus expounding the Christian doctrine of fallen Man to the 
audience. Wentersdorf claims that the speaker is either a chalice or a paten and the words that 
LW VSHDNV DUH µD OLWXUJLFDO IRUPXOD LQVFULEHG RQ WKH YHVVHO¶ DQG µFKDOLFH¶ LV WKH JHQHUDOO\
accepted solution.75 
One of the fascinating features of this riddle is that the object speaks without a tongue 
µEXWDQWXQJDQ¶ZLWKRXWDYRLFHµVWHIQHQHFLUPGH¶DQGVLOHQWO\µVZLJHQGHcwæð¶Riddle 
59 also describes a chalice that is dumb but able to bring the name of the Saviour to the 
OLVWHQHU¶VPLQGµGXPEDEURKWHRQGLQHDJQDJHVLKè¶76 The use of paradox is characteristic 
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of riddling texts and it often misguides the reader or listener through prosopopoeia.77 
(OL]DEHWK2NDVKDKDVKLJKOLJKWHGWKHSRVVLEOHFRQQHFWLRQEHWZHHQWKHVLOHQWµKULQJ¶DQGWKH
YHUEµKULQJDQ¶WRVRXQG78 ,QWHUHVWLQJO\WKHµhring¶ cries silently in galdorcwide so that the 
wise may be directed towards God through its words (7-8). The riddle emphasises the 
µTXDOLW\RIWKHVSHHFK¶DVZHOODVWKHSDUDGR[RIDXGLEOHXWWHUDQFHDQGVLOHQFH79 and galdor is 
GHOLEHUDWHO\FKRVHQWRGHVFULEHWKHREMHFW¶VSOHD3HWHU5DPH\RIIHUVDQLPSRUWDQWLQVLJKWLQWR
the affectivity of this silent voice: 
 
the mysterious riddle-object is not presented as a message decoded by a reader but as an 
utterance enacted upon a heaUHURUJURXSRIOLVWHQHUV«VSHHFKLVFRQIHUUHGXSRQDQDUWLFOH
of a profoundly sacred character (probably an engraved communion chalice), which imbues 
its religious function with a deepened sense of mystery and power« VLOHQW GHFODUDWLRQ
perceptible only to those capable of understanding it, obviously refers to writing.80 
 
5DPH\¶VLQVLJKW LVH[WUHPHO\XVHIXO IRU LQWHUSUHWLQJWKHPHDQLQJRIWKLV ULGGOH7KHFKDOLFH
was used during an inaudible performance in the Mass as the Canon was said quietly by a 
priest.81 This may suggest that galdorcwide GRHV QRW QHFHVVDULO\ LQGLFDWH DQ µHQFKDQWLQJ
VRQJ¶ DV 5DPH\ WUDQVODWHV EXW UDWKHU DQ LQDXGLEOH XWWHUDQFH82 7KH FKDOLFH¶V µVLOHQW
GHFODUDWLRQ¶PD\DOVRUHIHUWRWKHVHVLOHQWXWWHUDQFHVRIWKHOLWXUJ\ 
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 On the developments of this inaudible performance in the Mass from the sixth century, see Geoffrey G. 
Willis, Further Essays in Early Roman Liturgy (London: S. P. C. K., 1968), 125. See also Joseph A. Jungmann, 
The Mass of the Roman Rite: Its Origins and Development, Francis A. Brunner, trans., 2 Vols (New York: 
Benziger, 1951), Vol. II, 90-7. 
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Belief in the mystHU\RI&KULVW¶V VDFUDPHQWDOSUHVHQFH LQ WKH(XFKDULVW UHTXLUHV WKH
faith and inner understanding of the believer rather than a literal message vocalised by Christ, 
DV WKH ULGGOH LWVHOI LQGLFDWHV µ5\QH RQJLHWDQ UHDGDQ JROGHV  JXPDQ¶ -7). The word for 
diYLQH VHFUHW RU P\VWHU\ µJHU\QH¶ LV HOVHZKHUH XVHG LQ JORVVHV WR WUDQVODWH µsacramento¶
(sacrament), µmisterio¶ P\VWHU\DQGµW\SLFXPLP\VWLFXP¶V\PEROLFDQGP\VWLFDOµWKH
YDULRXV IRUPV RI JHU\QH DUH QRW XVHG IRU SDJDQ EHOLHI« >EXW@ WKH ³PLVWHU\´ RI (DVWHU RI
EDSWLVPRIWKHVDFUDPHQWRIWKH7ULQLW\¶83 The term is also used in Guthlac B to describe the 
DQJHOLFUHYHODWLRQRIWKHORUG¶VP\VWHU\µdryhtnes JHU\QH¶, 1121).84 Ryne has a liturgical and 
doctrinal significance and its direct correlation with galdorcwide demonstrates that galdor is 
used in this context to denote another form of authoritative spiritual insight. There are two 
layers to this silent speech as the transformation of wine into the Precious Blood is literally 
FDUULHG RXW WKURXJK D SULHVW¶V VLOHQW XWWHUDQFH DQG DV &KULVW¶V YRLFH VLOHQWO\ FRPPXQLFDWHV
with the believer through the mystery of the Eucharist. 
The most striking thing to note about this Eucharistic sSHHFKLVWKDWWKHµKULQJ¶VSHDNV
in galdorcwide. The focus is more on this silent utterance than the nature of the object itself: 
µWhat is surprising about this scene is the way it attributes efficacy less to the sacred contents 
of the communion cup than to the enchanting effect of its speech«KHUHZULWLQJDQLPDWHVWKH
REMHFWE\FRQIHUULQJXSRQLWDYRLFH¶85 While Ramey is right to highlight the importance of 
speech, the galdorcwide does not necessarily denote an inscription and it is not as dissociated 
IURPWKHµKULQJ¶V¶FRQWHQWVDVKHVXJJHVWV ,QVWHDGRIDQDQLPDWHGLQVFULSWLRQWKDWFRQIHUVD
voice and silent declaration upon a liturgical object, it could be the silent voice of Christ 
speaking in this way through and from WKH µKULQJ¶ &KULVW µVSHDNV¶ ZLWKRXW D YRLFH DQG
DSSHDUV LQ WKH IRUP RI µUHG JROG¶ LQ KLV VDFUDPHQWDO SUHVHQFH DQG WKLV GLYLQH ODQJXDJH LV
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conveyed through galdorcwide. Interestingly, this Eucharistic union is also reflected in the 
SOHDWKDWWKHµKULQJ¶PDNHV7KHSUD\HUµGehæle mec, helpend gæsta¶LVRQHRIDVLQQHUDQG
WKLV PD\ EH LQWHUSUHWHG DV &KULVW¶V SUD\HU WR *RG RQ WKHLU EHKDOI $V WKH (XFKDULVW LV D
liturgical re-enactment of the Passion and Resurrection, this line may also be interpreted as an 
HFKRRI&KULVW¶VSHWLWLRQVRQWKHFURVV7KHULGGOH¶VSDUDGR[IRUPVWKHEDVLVRIDQH[HUFLVHLQ
discernment, and it uses galdor to communicate this Eucharistic mystery that ultimately leads 
the wise listener to salvation.86 
 The final occurrence of galdor in the Exeter Book is found in Riddle 67. This is an 
extremely difficult text to translate as it is missing many words in its opening lines. However, 
the surviving text has strong connections with Riddle 48 as it speaks without a mouth 
µQ QQHPXèKDIDè¶87 and it describes a liturgical object (most likely the Bible): 
 
The familiar elements again appear: a speaker tells of a wondrous, gold-adorned creature 
(wrætlice wiht) placed within a hall scene where men are at drink; it causes wonder on 
account of its enchanting song (wordgaldra); and it teaches wisdom that leads to eternal life, 
although it has no mouth.88 
 
,Q WKH VHFRQG OLQH RI WKH ULGGOH WKH ZRUG µZRUGJDOGUD¶ DSSHDUV ZLWK WKH VXUURXQGLQJ WHUPV
µVQ\WW¶ µZLVH¶ µZLVGRPH¶DQGµZXQGRU¶ WKXVGLUHFWO\DVVRFLDWLQJwordgaldra with words 
of wisdom.89 7KH ERRN¶V PHVVDJH LV HYLGHQWO\ IRXQG LQ ZULWWHQ IRUP EXW WKH ULGGOH
emphasises that the sacred message is conveyed through galdra and silence in much the same 
way as the chalice.90 When considered together, the two appearances of galdor in these 
riddles could reflect the two liturgies of the Word and Eucharist in the Mass. As the chalice 
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speaks with the voice of Christ through galdorcwide, so too does the holy book speak with 
the voice of God through wordgaldra. The fact that these two riddles describe these objects in 
terms of galdor inextricably associates the word with these liturgical performances. Like the 
chalice, the holy book of Riddle 67 uses galdor to signify wisdom, discernment, and divine 
power. 
 These appearances of galdor in the Exeter Book reflect similar meanings of wise 
advice that are found in the glosses to Bede and Boethius. However, these descriptions also 
indicate that the word may have been used to denote divine revelation, interpretations of 
Christian morality and wisdom, and even the voice of God in the liturgy. The Exeter Book 
indicates that Anglo-Saxon perceptions of galdor were not limited to proscribed spiritual 
practices, and that the term was sometimes actively incorporated into explicitly Christian 
contexts. 
 
iv. The Vercelli Book 
The Vercelli Book (Vercelli, Biblioteca Capitolare, MS cxvii) is another manuscript that uses 
galdor in similar ways to the Exeter Book. IW FRQWDLQV VDLQWV¶ OLYHV KRPLOLHV DQG ZLVGRP
poems, and it was also written by a single scribe in the second half of the tenth century.91 The 
PDQXVFULSW¶VSODFHRISURGXFWLRQLVXQNQRZQEXWLWLVDJDLQLPSRUWDQWWRWU\WRVLWXDWHZKHQ
and where it was likely to have been written. Max Förster, the first editor of the Vercelli 
%RRN¶V KRPLOLHV GUHZ FRPSDULVRQV EHWZHHQ WKH ODQJXDJH RI WKH 9HUFHOOL %RRN DQG
manuscripts from Worcester, and he believed that it was written in this minster.92 George 
Krapp claimed that the manuscript was commissioned by the same patron as the Exeter Book, 
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suggesting that a supporter of the Reform from the south-west of England was also 
responsible for this collection.93 Pamela Gradon commented on the similarity of content in 
the Exeter and Vercelli Books ± both contain a Soul and Body poem, signed poems by 
Cynewulf, a text on St Guthlac, among other textual similarities ± but she argued that there is 
µQR FRJHQW UHDVRQ IRU DVVRFLDWLQJ WKH 9HUFHOOL %RRN ZLWK WKH ZHVW¶ RQ WKHVH JURXQGV94 
*UDGRQLQVWHDGSURSRVHG&DQWHUEXU\DVDSUREDEOHSODFHRIRULJLQRQWKHEDVLVRIWKHVFULEH¶V
.HQWLVK VSHOOLQJVDQG WKHDEEUHYLDWLRQ µ[ڊ¶ WKDW LV FRPPRQ WR WKH9HUFHOOL%RRNDQGRWKHU
Canterbury manuscripts.95 
Donald Scragg believes that the Vercelli Book was compiled in the south-east of 
England in the second half of the tenth century.96 +HVXJJHVWV6W$XJXVWLQH¶V&DQWHUEXU\DV
the most likely place of origin according to evidence from other manuscripts that have 
FRQQHFWLRQV ZLWK VRPH RI WKH 9HUFHOOL %RRN¶V homilies.97 Scragg believes that Oxford, 
Bodleian Library, MS Bodley 340/2 (s. xi1), for example, was likely to have been written at 
6W$XJXVWLQH¶VDQGWKDW LWVFRPSLOHUKDGDFFHVVWRWKHVDPHOLEUDU\DVWKH9HUFHOOLVFULEH98 
He also highlights other features of the Vercelli Book that indicate a Canterbury production, 
including sporadic Kentish spellings by the scribe, similarities between certain homilies in 
other Canterbury manuscripts, and possible ninth and tenth-century sources that would have 
been available in Canterbury minsters.99 7UHKDUQHDOVRVXJJHVWV6W$XJXVWLQH¶V&DQWHUEXU\
DV WKH9HUFHOOL%RRN¶VSODFHRIRULJLQDQGGDWHV WKHPDQXVFULSW WRFLUFD100 She argues 
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a product of the Reform movement.101 
Other scholars have, however, contested that the manuscript was written in a 
reforming minster. Celia Sisam favoured the unreformed minster at Rochester as a likely 
place of origin according to a particular description in Homily XI to the destruction of 
churches by heathens, bishops, kings, and ealdormen. Sisam interpreted this as a reference to 
the destruction of the ELVKRSULFRI5RFKHVWHU LQGXULQJ.LQJ WKHOUHG¶V UHLJQDQGVKH





origin in an unreformed minsteUDFFRUGLQJWRWKHPDQXVFULSW¶VWKHPDWLFRUJDQLVDWLRQ 
 
we can most clearly see the recurring, almost obsessive, preoccupations of a single compiler. 
,WZDVQRWDERRNVXLWDEOHIRUFRPPXQDOXVH«LWUHIOHFWVWKHGHYRWLRQDOWDVWHVRIRQHVLQJOH
person in tenth-FHQWXU\(QJODQG«(YHQWKRXJKWKHFRPSLOHUFRXOGGUDZRQDZLGHUDQJHRI
sources, there is little in the Vercelli collection to indicate that it was produced by an 
RUJDQL]HGVFULSWRULXP«WKH LGLRV\QFUDWLFQDWXUHRI WKHFRPSLODWLRQVHHPV WR LQGLFDWH WKDW
the foundation, wherever it was, was then in a stage earlier than the reforms of the reign of 
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Edgar ± indeed, that it was then the sort of place against which the reforms of Edgar were 
directed.104 
 
Ï&DUUDJiLQ¶V VXJJHVWLRQhas implications for the non-condemnatory meaning of galdor in 
this manuscript as it may reflect the views of a single compiler in a non-Reform setting. He 
concludes by speculating on the possibility that the manuscript was taken away to Vercelli 
shortly after the Reform because its texts were seen to be out of date by reformers.105 Charles 
Wright also situates the manuscript within the context of the early years of the Reform, 
arguing that Homilies XI-XIII reveal a pointed clerical reaction against the principles of the 
movement, in particular the prohibition of private property.106 More recently, Samantha 
=DFKHU IROORZVDUJXPHQWV WKDWKDYHEHHQPDGH IRU5RFKHVWHUDV WKH9HUFHOOL%RRN¶V OLNHO\
place of producWLRQDQGDGGVWKDW WKHPDQXVFULSWFROOHFWLRQUHIOHFWVDµQRQ-UHIRUPLVWVSLULW¶
which was compiled to accommodate a clerical community.107 Zacher believes that Bodley 
340/2 and Cambridge, Corpus Christi College, MS 162 (both s. xi1) were also produced in 
Rochester, and that they reflect similar non-Reform interests as the Vercelli Book.108 
The language of the Vercelli Book has also been used to locate its origin. At least five 
GLIIHUHQWH[HPSODUVZHUHXVHGIRUWKHPDQXVFULSW¶VFRPSLODWLRQDQGVRPHLWHPVHVSHFially 
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its poems) seem to have been copied from earlier sources.109 There are also disruptions of 
continuous copying that are evident throughout the manuscript, suggesting that the wide 
range of materials was written over a long period of time.110 Scholars generally agree that the 
scribe copied his texts mechanically, paying little attention to errors in the exemplars and 
faithfully copying the source materials that appear to have been in late West Saxon.111 This 
would indicate that the appearances of galdor were simply copied directly from their 
exemplar(s) without any scribal interference. There are instances where the scribe introduced 
his own Kentish spellings, suggesting that deliberate attempts were made to improve the 
exemplar texts.112 However, given the small frequency of these corrections, and the Anglian 
forms of galdor LQRQO\WZRRIWKHPDQXVFULSW¶VSRHPV LWLVVDIHWRDVVXPHWKDW WKHgaldor 
UHIHUHQFHVZHUHFRSLHGZLWKRXWPXFKDWWWHQWLRQE\WKHVFULEH*LYHQWKDWWKHOZROG¶VVFKRRO
in Winchester promoted the standardisation of West-Saxon spelling, as well as the likelihood 
RI DQ HDUOLHU GDWH IRU WKH 9HUFHOOL %RRN¶V SRHPV WKDW FRQWDLQ UHIHUHQFHV WR galdor, we are 
probably dealing with a manuscript that includes some pre-Reform texts which reflect earlier 
views of galdor before it became associated with dangerous ritual practices. 
Scholars generally agree that the Vercelli Book was written at a minster in the south-
east of England around 970. We are here probably dealing with a manuscript that was copied 
from several exemplars that predated the Reform. Some texts appear to engage critically with 
contemporary issues of the Reform movement, although the manuscript was perhaps 
surprisingly copied in a reforming minster ± PRVW OLNHO\ 6W $XJXVWLQH¶V &DQWerbury. The 
Vercelli Book provides important information about how certain individuals who were 
LQYROYHG LQ WKH PDQXVFULSW¶V SURGXFWLRQ XQGHUVWRRG galdor as a Christian concept in the 
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south-east of England in the later tenth century. The term is used to describe exegetical skill 
and prophetic vision in two poems: The Fates of the Apostles and Elene. 
 
The Fates of the Apostles 
Galdor is used in the Fates of the Apostles to signify Christian exegesis. The poem is a 
martyrology of the twelve apostles in verse and it provides a brief account of each of their 
PDUW\UGRPV$WWKHHQGRIWKHSRHPDQGLPPHGLDWHO\IROORZLQJ&\QHZXOI¶VUXQLFVLJQDWXUH
the poet concludes by asking the reader to pray for him: 
 
Nu ðu cunnon miht, 
hwa on þam wordum wæs werum oncyðig. 
Sie þæs gemyndig, mann se ðe lufige 
þisse galdres begang, þæt he geoce me 
ond frofre fricle (105-9).113 
 
Now you may know, 
in these words, those who were known to men. 
May that man be mindful, he who loves 
this galdres veneration, so that he seeks for me 
help and comfort. 
 
7KHVSHDNHUUHIHUVWRWKHLUDFFRXQWRIWKHDSRVWOHV¶GHDWKVDIWHU&KULVW¶V$VFHQVLRQDVµìLVVH
JDOGUHV EHJDQJ¶  +H RU VKH FODLPV WR KDYH HGLILHG WKH audience (107) and ask for 
prayers in return (108- 7KH QRXQ µEHJDQJ¶ JHQHUDOO\ GHQRWHV µFRXUVH¶ µSUDFWLFH¶ RU
µH[HUFLVH¶ EXW LW FDQ DOVR PHDQ µUHYHUHQFH¶ RU µYHQHUDWLRQ¶114 The galdor of this poem is 
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explicitly associated with reverencing the apostles and venerating their deaths. Like 
Vainglory LQ WKH ([HWHU %RRN WKH SRHW¶V &KULVWLDQ NQRZOHGJH LV WUDQVPLWWHG WKURXJK WKLV
galdor so that the audience may come to greater spiritual understanding through exegesis. 
The word signifies a poetic skill that expounds Christian hagiography and reveals divine 
knowledge to its audience. 
 
Elene 
The other text that uses galdor to signify Christian wisdom in the Vercelli Book is Elene, 
ZKLFKLVDQRWKHUSRHPPDUNHGZLWK&\QHZXOI¶VVLJQDWXUHElene recounts the finding of the 
true cross in the Holy Land by St Helen and it concludes with the conversion story of a Jew 
called Judas. The legend is traceable to Patristic writings from the fourth and fifth centuries, 
and the source of the Old English poem is believed to be the Acta Cyriaci.115 Elene opens 
ZLWKDGHVFULSWLRQRI WKH(PSHURU&RQVWDQWLQH¶VYLFWRU\RYHU WKH+XQQLVKSHRSOHV µ+XQQD
OHRGH¶ 116 The Huns are defeated when the cross is raised as a battle standard, and 
&RQVWDQWLQH¶VDUP\VLQJVD VRQJRIYLFWRU\ µVLJHOHRèJDOHQ¶117 ,Q WKH([HWHU%RRN¶V
Guthlac B WKH DQJHOV DOVR VLQJ D µVLJHOHRè¶ DV WKH VDLQW¶V VRXO HQWHUVKHDYHQ -15).118 
After the battle, Constantine summons a council of men skilled in wisdom (µVQ\WWURFU IW¶, 
154) to explain why the sign of the cross brought such a crushing victory: 
 
Þa þæs fricggan ongan folces aldor, 
sigerof cyning ofer sid weorod, 
wære þær ænig yldra oððe gingra 
þe him to soðe secggan meahte 
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galdrum cyðan hwæt se god wære (157-61).119 
 
7KHQWKHSHRSOH¶VORrd began to ask, 
the king strong in victory over the expansive host, 
if there were any old or young 
who could say to him in truth, 
to reveal through galdrum, what god it was. 
 
/LNHWKHJORVVHVWR%HGHDQG%RHWKLXV&RQVWDQWLQH¶VDGYLVRUVDUHGHSLFWHGLQWHrms of their 
ability to offer counsel through galdrum. Gradon defines galdrum DV µVSHHFK¶DQG%UDGOH\
WUDQVODWHVLWDVµGLYLQDWLRQ¶EXWµZLVHZRUGV¶RUµGLVFHUQPHQW¶PD\EHDEHWWHUWUDQVODWLRQLQ
this context.120 However, as seen in other wisdom poems, the term also evokes the ability to 
interpret divine revelations. This is made explicit when the wisest among them affirms that 
this spiritual power could only have come from the King of Heaven (169-71). The 
counselORUV DUH WKHQ LQVSLUHG WR UHFDOO &KULVW¶V 3DVVLRQ DQG 5HVXUUHFWLRQ DQG WKH\ DUH
GHVFULEHGDVEHLQJZLVHLQVSLULWXDOP\VWHULHVµĈXVJOHDZOLFHJDVWJHU\QXPV JGRQ¶-
90).121 As seen in Guthlac B and Riddle 48, these galdrum are directly connected to spiritual 
P\VWHULHVDQG&RQVWDQWLQH¶VDGYLVRUVUHVSRQGZLWKµgastgerynum¶ 
This connection between galdor and ryne is further extended when Elene lands on the 
shores of the Holy Land and calls another council: 
 
Heht ða gebeodan burgsittendum, 
þam snoterestum side and wide, 
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geond Iudeas gumena gehwylcum, 
meðelhegende on gemot cuman 
þa ðe deoplicost dryhtnes geryno 
þurh rihte æ reccan cuðon (276-81).122 
 
Then she ordered the hall-sitters muster, 
the wisest far and wide 
of every man throughout Judea 
to come to council, those deliberating ones, 
most deeply skilled in WKHORUG¶VVHFUHWV [geryno], 
who were able to expound the law through truth. 
 
Elene summons advisors to expound Christian doctrine in the same way that Constantine 
summons his council. EmphaVLV LV SODFHG RQ WKH FRXQVHOORUV¶ ZLVGRP DQG WKHLU DELOLW\ WR
interpret spiritual signs (280).123 In a similar way to the angelic revelation in Guthlac B and 
the Eucharistic mystery in Riddle 48, Elene connects galdrum with ryne to denote ways of 
discerning Christian mysteries and divine secrets. These two texts of the Vercelli Book use 
galdor in very similar ways to the Exeter Book; the Fates of the Apostles shows how it 
expounds knowledge of Christian hagiography, and Elene demonstrates its intimate 
connection with concepts of wisdom, advice, and divine mysteries. 
 
v. Observations 
These appearances of galdor in Beowulf, glosses, and wisdom poems cast much light on how 
the word was used in a non-condemnatory manner by some late Anglo-Saxon scribes. These 
eleven surviving occurences of the word indicate that it denoted wise words and sacred 
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knowledge, and that it could be used in explicitly Christian contexts to refer to wisdom and 
the discernment of spiritual mysteries. The non-condemnatory uses of galdor indicate earlier 
meanings of this word before it became predominantly associated with harmful religious 
practices. Aside from ritual texts, all other appearances of galdor in the Old English corpus 
occur in proscriptive contexts, and in these cases the word has been interpreted as referring to 
HYLGHQFH RI SDJDQ SUDFWLFHV WKDW LQIRUP RXU XQGHUVWDQGLQJ RI µFKDUPV¶ LQ $QJOR-Saxon 
England. 
 
Condemnations of µGaldor¶ 
The DOE records over one hundred occurrences of galdor in a proscriptive context, and these 
DUHIRXQGLQVDLQWV¶ OLYHVKRPLOLHV ODZVJXLGHVJORVVHVDQGWUDQVODWLRQV124 In these texts, 
galdor is used alongside other terms denoting dangerous religious practices to establish a 
dichotomy between different types of spiritual knowledge: 
 
Magic was an illegitimate or false use of nature that imperiled the soul as well as the body 
and was always associated with evil results, working against God and nature. The homilies, 
laws, and canons strongly condemned magic, VRUFHU\ HQFKDQWPHQWV DQG ZLWFKFUDIW« DV
heathen practices diametrically opposed to Christianity.125 
 
Such uses of galdor are explicit condemnations of specific types of spiritual knowledge. The 
proscriptions are constructed in similar ways and many forms of the word are compounded, 
indicating particular types of galdor that are condemnable. When the word does not appear as 
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a compound, it is described as a harmful spiritual practice in formulaic ways.126 Galdor is 
also employed in word-for-word translations and glosses to describe evil customs according 
to the surrounding contexts of Latin sources. To avoid laborious repetition, I will consider 




Despite the non-condemnatory meanings of galdor in the wisdom poems of the Exeter and 
Vercelli Books, these manuscripts also contain texts that condemn the term. In Juliana and 
Andreas, compounds of galdor DUHXVHGWRGHSLFWWKHHYLOXWWHUDQFHVRI*RG¶VHQHPLHV7KH
Old English Martyrology also contains a reference to an evil snake-charmer who is described 
as a practitioner of galdra. 
 
Juliana 
The Old English Juliana is found in the Exeter Book and, like the Fates of the Apostles and 
EleneLWLVDOVRPDUNHGZLWK&\QHZXOI¶VVLJQDWXUH7KLVSRHPLVEDVHGRQDORVW/DWLQVRXUFH
but it introduces some minor differences to Latin versions of the story.127 The poem tells the 
story of the virgin daughter of Africanus of Nicomedia who is promised in marriage to a 
pagan senator, Eleusias. As Juliana had converted to Christianity, she refuses to marry and is 
subjected to a long list of tortures. Her sanctity is proven through her ability to overcome 
physical and spiritual trials until she is martyred. When Juliana is put into prison, she is 
visited by a demon and heroically overcomes its temptations (236-88). The demon reappears 
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just before Juliana is decapitated, and it exhorts her executioners to take revenge on the saint 
for her defiance: 
 
ĈDFZRPVHPQLQJD 
hean helle gæst, hearmleoð agol, 
earm ond unlæd, þone heo ær gebond 
awyrgedne ond mid witum swong, 
cleopade þa for corþre, ceargealdra full (614-18).128 
 
Then suddenly an abject spirit from hell arrived and wailed a song of woe, wretched and 
miserable ± the cursed creature whom she had previously snared and scourged with 
torments; full of anxious incantations [ceargealdra], he cried out in front of the crowd.129 
 
This passage describes the demon as a vile spirit from hell who chants harmful songs and 
ceargealdra (615, 618). The advice of this cursed demon contrasts with other descriptions of 
galdor in the Exeter Book but it is also formed in a different way. In Juliana, the noun 
DSSHDUV LQ FRPSRXQG IRUP ZLWK WKH DGMHFWLYH µFHDU¶ µDQ[LRXV¶ µVRUURZIXO¶ DQG LW LV
VXUURXQGHGE\WHUPVGHQRWLQJHYLOFRXQVHOµLQZLWUXQH¶DQDEMHFWVSLULWIURPKHOOµhean 
helle gæst¶  DQG KDUPIul songs µKHDUPOHRè agol¶, 615). This type of galdor is 
compounded and placed in direct relation to other terms denoting evil so that it is 
distinguished from the Christian galdra of other wisdom poems in the Exeter Book. 
 
Andreas 
The Old English Andreas also uses galdor WR GHVFULEH *RG¶V HQHPLHV DQG WKHLU HYLO
utterances. This poem is found in the Vercelli Book and it likewise uses galdor in the 
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opposite way to WKH PDQXVFULSW¶V other poems. Andreas is based on a Latin version of a 
Greek source, and it recounts the apocryphal life of St Andrew the Apostle and his 
conversion of the Mermedonians.130 Andrew undergoes many trials at sea, he rescues St 
Matthew and other Christians who are being killed and eaten, he is tortured for three days 
EHIRUH H[DFWLQJ *RG¶V punishment on the Mermedonians, and finally he converts the 
repentant enemy. 
Before Andrew travels across the sea to save his fellow apostle Matthew from prison, 
the Mermedonians prepare to eat their prisoners. Matthew is meanwhile comforted by Christ 
who takes pity on him and remembers his own imprisonment by the Jews: 
 
Þa wæs gemyndig, se ðe middangeard 
gestaðelode strangum mihtum, 
hu he in ellþeodigum yrmðum wunode, 
belocen leoðubendum, þe oft his lufan adreg 
for Ebreum ond Israhelum; 
swylce he Iudea galdorcræftum 
wiðstod stranglice (161-7).131 
 
The he who established the world by his mighty powers was mindful of how Matthew 
remained in misery among alien people, locked in shackles, who had often exercised his 
love for the Hebrews and for the Israelites; also he had sternly opposed the necromantic 
practices [galdorcræftum] of the Jews.132 
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The contrast between the Christians and their enemies is clearly established; as the Jews 
imprisoned and killed Christ in a foreign land, so too does Matthew undergo imprisonment in 
Mermedonia and he faces the threat of being eaten by his captors. Interestingly, Christ is said 
WR KDYH VWURQJO\ ZLWKVWRRG WKH -HZV¶ galdorcræftum (166). Unlike the Christian galdra in 
other poems of the Vercelli Book, the word is comSRXQGHG DQG UHODWHG WR &KULVW¶V PLVHU\
(µ\UPèXP¶LQRUGHUWRGHSLFWWKH-HZV¶VSLULWXDODWWDFNVDJDLQVWKLP 
The poem also uses the verb galan to describe the cry of a boy who is offered in 
VDFULILFH IRU KLV IDWKHU¶V OLIH µèD VH JHRQJD RQJDQQ geomran stefne, / gehæfted for herige, 
KHDUPOHRèJDODQIUHRQGDIHDVFHDIWIULèHVZLOQLDQ¶-8).133 As seen in other formulas, 
OLNHWKHGHPRQ¶VFU\LQJulianaWKHER\¶VODPHQWIRUKLVIDWKHULVDQRXWFRPHRIWKHGHPRQLF
practices of the Mermedonians. The same formula appears later in the poem when Andrew 
GULYHVDGHPRQDZD\E\WKHVLJQRIWKHFURVVµ2QJDQHIWVZD UHDOGJHQLèODKHOOHK IWOLQJ
KHDUPOHRèJDODQ¶-2).134 Like Juliana, Andreas compounds galdor and also uses galan 
in a formulaic way WRGHVFULEH*RG¶VHYLOHQHPLHV 
 
Old English Martyrology 
The Old English Martyrology uses galdor LQ D VLPLODU ZD\ 7KLV WH[W LV µRQH RI WKH PRVW
LPSUHVVLYH H[DPSOHV RI HQF\FORSDHGLF ZULWLQJ IURP WKH (XURSHDQ 0LGGOH $JHV¶ DQG LW
provides short narratives oI VDLQWV¶ PDUW\UGRPV WKURXJKRXW WKH OLWXUJLFDO \HDU135 The 
Martyrology has also been viewed as a Cynewulfian composition, suggesting that galdor was 
employed for various purposes by an individual composer.136 There are six surviving 
                                                 
133
 Krapp, ed., Vercelli Book, 34; µThen the youth, enchained in front of the crowd, with plaintive voice began to 
wail a lament and, being badly off for friends, to plead for a reprieve¶%UDGOH\WUDQVAnglo-Saxon Poetry, 139. 
134
 Krapp, ed., Vercelli Book,  µ$JDLQ DV EHIRUH WKH ROG HQHP\ KHOO¶V FDSWLYH EHJDQ WR ZDLO D ODPHQW¶
Bradley, trans., Anglo-Saxon Poetry, 144. 
135
 Christine Rauer, ed. and trans., The Old English Martyrology: Edition, Translation and Commentary 
(Cambridge: D. S. Brewer, 2013), 1. 
136
 See Rauer, Martyrology, 14. 
70 
 
fragments of this text that date from the late ninth to late eleventh centuries.137 The galdor 
reference is found in the late-tenth or early-eleventh century manuscript London, British 
Library, MS Cotton Julius A. x, which is possibly from Glastonbury.138 This is the most 
extensive of the fragments and it contains an entry for the feast of Saints Anatolia and Audax 
on 10th July, which summarises how Anatolia was imprisoned on account of her faith: 
 
Þeahhwæþre sum hæþen dema het hi belucan on stænenum cleofan, ond he het sumne 
wyrmgaldere micle næddran hire into gelædan þæt seo hi abitan sceolde ond hire ban 
EHJQDJDQ«çDJHO\IGHVHZ\UPJDOGHUHWR*RGHìXUKì WZXQGRURQGKHVHDOGHKLVIHRUK
for Criste mid þære fæmnan, ond his noma wæs Sanctus Audax. 
 
Nevertheless a pagan judge ordered her to be locked into a stone cell, and he ordered a 
snake-charmer [wyrmgaldere] to put in a big snake along with her so that it would bite her 
DQG NQDZ DW KHU ERQHV« 7KHQ WKH VQDNH-charmer [wyrmgaldere] believed in God on 
account of that miracle, and together with that virgin he gave up his life for Christ, and his 
name was St Audax.139 
 
In a striking parallel with Juliana, Anatolia is put into prison because she refused to marry a 
pagan. She is also attacked by an evil agent during her imprisonment, and she overcomes a 
harmful type of galdor. Unlike Juliana, Anatolia is able to convert her adversary and this 
wyrmgaldere forsakes his heathen beliefs to die with her. Interestingly, the attacker is named 
as Audax once he becomes a Christian and prior to his conversion he is only identified by his 
sinful profession. Once again, galdor is compounded to signify its harmful spiritual nature, 
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and this is made explicit in the surrounding terms for snakes (µZ\UP¶, µnæddran¶) and snake-
attacks (µDELWDQ¶ µEHJQDJDQ¶). This emphasis on the serpent also recalls the Fall and 
explicitly associates this type of galdor with Satan. In the same way as Juliana and Andreas, 
the meaning of galdor in the Old English Martyrology is dependent upon its surrounding 
vocabulary. Given that this fragment was likely to have been produced in Glastonbury ± 
ZKLFK PD\ DOVR EH WKH SODFH RI WKH ([HWHU %RRN¶V SURGXFWLRQ ± different types of galdor 
could be used in poems to signify both Christian wisdom and evil attacks. 
 
ii. Homilies, Rules, and Guides 
Other didactic sources that condemn galdor include the laws of Ine and Alfred, the 
Penitentials of Pseudo-Theodore and Egbert, the Vercelli and Blickling homilies, homilies by 
Ælfric and Wulfstan, the Canons of EdgarDFRQIHVVRU¶VHandbook, and the Ancrene Wisse. 
Some of these texts reflect early condemnations of galdor as the laws of Ine were drawn up 
in the late seventh century, and those of Alfred date to the late ninth century.140 The 
Pentitentials of Pseudo-Theodore and Egbert are also probably translations of ninth-century 
Frankish sources.141 Many condemnations of galdor are found in texts from the tenth and 
eleventh centuries, indicating that there was an increased effort to censor, improve, and 
regulate Christian practice by ecclesiastical reformers and royal authorities at this time.142 
These texts circulated in similar collections, and they are traceable to a network of 
ecclesiastics who used galdor to refer to a dangerous form of spiritual knowledge and 
consistently condemned it alongside other forbidden practices. 
 
                                                 
140
 F. L. Attenborough, ed. and trans., The Laws of the Earliest English Kings (Cambridge: CUP, 1922), 34; Eric 
*6WDQOH\µ2QWKH/DZVRI.LQJ$OIUHG7KH(QGRIWKH3UHIDFHDQGWKH%HJLQQLQJRIWKH/DZV¶LQAlfred the 
Wise, Jane Roberts, Janet L. Nelson, and Malcolm Godden, eds (Cambridge: D. S. Brewer, 1997), 211-21. 
141
 Thomas Pollock Oakley, English Penitential Discipline and Anglo-Saxon Law in their Joint Influence (Clark, 
N.J.: Lawbook Exchange, 2003), 201. 
142
 See Jolly, Popular Religion, 49-58. 
72 
 
Wulfstan and the Danes 
Many of the texts listed above are found in manuscripts that also contain writings by 
Wulfstan, Bishop of Worcester (1002-1016) and Archbishop of York (1002-1023). Although 
the manuscripts originate in minsters outside of the old Danelaw ± predominantly in 
Canterbury, Winchester, Worcester, and Exeter ± they were written for audiences in many 
other parts of England.143 $V $UFKELVKRS RI <RUN :XOIVWDQ¶V ZRUNV VKRZ DQ DFXWH
sensitivity to the Danish presence in Northumbria and the threat of non-Christian religious 
beliefs. In addition to many homilies, Wulfstan wrote laws for King Æthelred and King Cnut 
ZKLFK DFFRUGLQJ WR %HWKXUXP ZHUH ZULWWHQ WR FRXQWHU µSDJDQ SUDFWLFHV UHVXUJent under 
'DQLVKLQIOXHQFH¶144 He included types of galdor among the many popular customs that were 
LQILOWUDWLQJ &KULVWLDQ FRPPXQLWLHV µ,Q galdor and hwata Wulfstan is striking at foolish 
VXSHUVWLWLRQUDWKHUWKDQDFWXDOLGRODWU\¶145 :XOIVWDQ¶VZULWLQJVVKRZ that he intended to leave 
his audiences in no doubt about what types of galdor were spiritually harmful to their 
Christian faith. 
Wulfstan always condemned galdor in relation to other forbidden practices and he 
never renounced it in isolation. For example, he connected the word with terms denoting the 
Antichrist in his homily De Temporibus Anticristi: 
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Antecrist hæfð mid him drymen and unlybwyrhtan and wigleras and þa, ðe 
cunnan galder agalan, þa ðe hine mid deofles fultume fedað and lærað on ælcre 
unrihtwisnesse and facne and manfullum cræfte.146 
 
The Antichrist has with him sorcerers and poison-workers and soothsayers and those who 
know how to chant galder WKRVH ZKR ZLWK WKH GHYLO¶V DLG IHHG DQG WHPSW him to every 
iniquity and wretchedness and evil craft. 
 
Those who chant galder DUHFRQGHPQHGWKURXJKWKHLUDVVRFLDWLRQZLWKWKHGHYLOµGHRIOHV¶
VRUFHUHUV µGU\PHQ¶ SRLVRQ-ZRUNHUV µXQO\EZ\UKWDQ¶ DQG VRRWKVD\HUV µZLJOHUDV¶ ,Q
another homily on baptism (Sermo de Baptismate), Wulfstan included galdra among the 
many illusions of the devil: µ$QG QH J\PDQ JH JDOGUD QH LGHOUD KZDWD QH ZLJHOXQJD QH
wiccecræfta; 7 ne weorðian ge wyllas ne ænige wudutreowu, forðam æghwylce idele syndon 
deofles gedwimeru¶.147 Wulfstan warns new catechumens to avoid galdra as well as the 
harmful influences of soothsayers, witchcraft, and the devil which lead Christians astray. 
According to Jane Crawford, Wulfstan associated these harmful practices with Danish 
communities and their suspect beliefs.148 The meaning of galdor in this context is knowledge 
of spiritual practices that are incompatible with the Christian religion. 
Wulfstan also wrote the Canons of Edgar, which is a collection of ecclesiastical law 
codes compiled around 1005-1008.149 This text associates galdra with other heathen practices 
OLNH WKHYHQHUDWLRQRIREMHFWVDQGFUHDWXUHV µforbeode wilweorþunga, and licwiglunga, and 
hwata, and galdra, and manweorðunga, and þa gemearr ðe man drifð on mistlicum 
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JHZLJOXQJXP«DQGHDc on oðrum mistlicum treowum and on stanum¶.150 Another version of 
this text in Oxford, Bodleian Library, MS Junius 121 (s. xi2, Worcester) adds the detail of 
SXOOLQJ FKLOGUHQ WKURXJK WKH HDUWK µþær man þa cild þurh þa eorðan tihð¶.151 In a mid 
eleventh-century manuscript from Worcester (Oxford, Bodleian Library, MS Laud Misc. 
482), a copy of the Penitential of Pseudo-Egbert is included with other writings by 
Wulfstan.152 This Penitential is a translation of a Latin text by Halitgar, Bishop of Cambrai 
817-831, and it contains one law code that SURVFULEHV µZ\UWD JDGHUXQJDPLGQDQXPJDOGUH
EXWDQPLGSDWHUQRVWHUDQGPLGFUHGRRèèHPLGVXPRQJHEHGHìHWRJRGHEHOLPSH¶153 The 
specification that galdra are not to be practised without clear reference to Christian prayer 
LQGLFDWHVWKDW:XOIVWDQ¶VFRQGHPQDWLRQVZHUHDOVRGLUHFWHGWRZDUGVXQDXWKRULVHGgaldra. It is 
clear that Wulfstan followed Carolingian writers in conceiving of an opposition between 
popular customs and mainstream Christian worship, and that he believed that galdra should 
be censored or supervised by Christian authorities. 
 
Ælfric 
Although Ælfric (d. c. 1010) uses galdor in similar ways to Wulfstan, Christopher Jones has 
recently highlighted the differing approaches of these writers to religious reform according to 
the environments in which they worked.154 Ælfric was educated under Æthelwold in 
Winchester during the standardisation of vernacular writing before he became a novice 
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master at Cerne Abbey around 987 and eventually Abbot of Eynsham in 1005.155 Catherine 
&XELWW FODLPV WKDW OIULF¶V µGHVLUH WR SURYLGH FRUUHFW GRFWULQH IRU SDVWRUDO SUHDFKLQJ PXVW
have been influenced by the involvement of Cerne in the religious life of the 
QHLJKERXUKRRG¶156 This suggests that Ælfric wrote for local audiences in the diocese of 
Sherborne but he also targeted wider readerships.157 For instance, Ælfric corresponded with 
Wulfstan and wrote homilies for his usage.158 He also dedicated homilies to Sigeric 
(Archbishop of Canterbury, 990-994), he had connections with Æthelmær the Stout (an 
ealdorman of Devonshire), and he addressed a certain Ealdorman Æthelweard in his preface 
to his translation of the book of Genesis.159 Ælfric had great influence beyond Cerne Abbey 
and Eynsham, and his high-ranking connections indicate that he had ambitions of reaching 
nationwide audiences of monks, secular clergy, and laity, as well as the Latinate and those 
who knew no Latin.160 
Ælfric uses galdor in similar ways to Wulfstan. In his sermon On Auguries, for 
example, he translatHV 6W $XJXVWLQH¶V GHVFULSWLRQ RI GDQJHURXV UHOLJLRXV SUDFWLFHV WKDW
threaten the Christian soul: 
 
Nu alyse ic me sylfne wið god and mid lufe eow for-beode 
þæt eower nan ne axie þurh ænigne wicce-cræft 
be ænigum ðinge oððe be ænigre untrumnysse 
ne galdras ne sece to gremigenne his scyppend 
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forðan se ðe þys deð se forlysð his cristen-dom 
and bið þam hæðenum gelic þe hleotað be him sylfum 
mid ðæs deofles cræfte þe hi fordeð on ecnysse. 
 
Now I deliver myself as regards God, and with love forbid you, that any of you should 
enquire through any witchcraft concerning anything, or concerning any sickness, or seek 
galdras to anger his Creator; for he that does this lets go his Christianity, and is like the 
heathen who casts lots concerning themselves by means of the GHYLO¶V DUW ZKLFK ZLOO
destroy them for ever.161 
 
This passage inextricably connects galdras ZLWK ZLWFKFUDIW µwicce-FU IW¶, heathens 
µK èHQXP¶FDVWLQJ ORWV µìHKOHRWDè¶DQG WKHGHYLO¶VDUWV µGHRIOHVFU IWH¶. In a similar 
way to Wulfstan, Ælfric warns Christians against dangerous spiritual practices that would 
imperil their souls. Ælfric drew upon the Penitential of Pseudo-Egbert for this passage and he 
also used material by Caesarius, Hrabanus Maurus, and Martin of Braga throughout the 
homily.162 This suggests that these types of proscriptions developed from translations of Latin 
homiletic materials, and that galdor was reused as a conventional term in such formulaic 
passages. 
Ælfric also uses the term in his sDLQW¶V OLIH Natale Sancti Mauri to describe an 
accusation made against St Maurus that he illegitimately healed a priest through heathen 
galdrumµFZ GRQì WKHPLGJDOGUXPQDPLGJRGHVFU IWXPì\OOLFHJHZRUKWH¶163 Another 
type of usage can be seen in Ælfric¶VKRPLO\IRU WKHFeast of St Lucy. Like Juliana and the 
Old English Martyrology, this vita describes a spiritual attack on a saintly virgin who refuses 
WR DSRVWDWLVH µKHW KLP JHODQJLDQ ìD OHDVDQ GU\PHQ WR ì W KL ì W JRGHV P GHQ PLG KHRUD
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galdrum oferswyðGRQ¶164 The galdrum WKDW DUH XVHG DJDLQVW /XF\ FRPH IURP µOHDVDQ
GU\PHQ¶ZKRDUHLQFRPSOHWHRSSRVLWLRQWR*RG 
In the same way as Wulfstan, Ælfric included galdor in his repetoire for translating 
formulaic source material, and he used it to refer to illegitimate forms of spiritual knowledge 
that is in opposition to Christianity. Ælfric and Wulfstan associated galdor with a range of 
dangerous spiritual practices to describe malignant spiritual leaders who led Christians astray 
and attacked the Church. 
 
Other Homilies, Rules, and Guides 
Galdor is also explicitly associated with evil practices in other didactic writings. One of the 
Vercelli Homilies FRQGHPQVµGU\LFJDQDQGVFLQODFDQDQG gealdorcræftigan and lyblacan¶DQG
another proscribes the love of galdor-VRQJV µQe lufian we ne scyncræftas, ne herien we ne 
galdorsangas, ne unriht lyblac RQJLQQHQZH¶165 Very similar descriptions are used in the laws 
of Alfred DQG:XOIVWDQ¶VKRPLO\IRU5RJDWLRQ7XHVGD\VXJJHVWLQJWKDWearlier proscriptions 
of galdor from law codes were being formulaically reused by ecclesiastics for homilies and 
other religious texts.166 In the Vercelli Book, galdor is used in non-condemnatory ways in its 
wisdom poems, and yet it is condemned in Andreas and the homilies, so the manuscript 
brings together a number of literary traditions that use forms of galdor in different ways. 
One of the Blickling Homilies, probably written in late tenth or early eleventh-century 
Glastonbury, also clarifies exactly what the Church condones and condemns through 
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galdor.167 The homily for the fifth Sunday in Lent outlines the sorts of sins that lead to 
damnation in hell: 
 
On helle beoþ þeofas, ond flyteras, ond gitseras þe on mannum heora æhta on woh nimaþ, 
ond þa oformodan men, ond þa scinlæcan þa þe galdorcræftas ond gedwolan begangaþ, ond 
mid þæm unwære men beswicaþ ond adwellaþ, ond hi aweniaþ from Godes gemynde mid 
heora scinlacum ond gedwolcræftum. 
 
There are in hell thieves, gangsters and covetous men who deprive men wrongfully of their 
property, proud men, and magicians who practise enchantments [galdorcræftas] and 
deceptions and deceive and mislead unwary men thereby and wean them from the 
contemplation of God by means of slights and deceptions.168 
 
This passage places galdorcræftas in the context of theft and deception to describe it as a 
form of misleading knowledge that threatens the Christian.169 Those who practise galdor to 
OHDG RWKHUV DVWUD\ WDUJHW WKH LJQRUDQW DQG URE WKHP RI WUXH NQRZOHGJH RI *RG µ*RGHV
JHP\QGH¶7KHKRPLO\HPSKDVLVHVWKHGDQJHURISUDFWLVLQJFHUWDLQULWXDOVDQGLWGHSLFWVWKH
spiritual consequences of this disobedience. Like other didactic writings, this text uses galdor 
in compound form and relates it to other evil practices in order to condemn certain types of 
dangerous spiritual knowledge. 
Another text that condemns galdor in this way is the Handbook for a Confessor. The 
Handbook KDV FORVH FRQQHFWLRQV ZLWK :XOIVWDQ¶V ZULWLQJV DQG WKH Penitentials of Pseudo-
Theodore and Egbert.170 This text provides a guide for penance according to the severity of 
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VLQV DQG RQH HQWU\ GHVFULEHV DQ DWWHPSW WR JDLQ DQRWKHU¶V ORYH WKURXJK galdor µ*\I KZa 
wiccige ymbon oðres lufu and him sille on æte oððe on drence on galdorcræftum, gif hit beo 
O ZHGH PDQ I VWH KHDOI JHDU :RGQHVGDJXP DQG )ULJHGDJXP RQ KODIH DQG RQ Z WHUH¶171 
Like many Wulfstanian texts, the Handbook condemns galdor in compound form and with 
WKHVXUURXQGLQJFRQWH[WRIZLWFKFUDIWµZLFFLJH¶WRGHSLFWLWDVDGDQJHURXVVSLULWXDOSUDFWLFH
that can be harmful to Christians. 
There are many other examples of didactic writings that condemn galdor in these 
ways. The word is consistently compounded and connected to a wide range of vocabulary 
denoting devilry, witchcraft, and illegitimate religious rituals. The great overlaps between 
these prohibitions indicate that the term was incorporated into formulaic reworkings of earlier 
laws and Latin materials from Continental sources. The circulation of these texts as 
collections in manuscripts also indicates that reforming ecclesiastics particularly associated 
galdor with religious practices that ought to be censored. Although the word predominantly 
appears in proscriptive contexts, its condemnation always depends on other vocabulary and it 
is never denounced in isolation. 
 
iii. Glosses 
Old English glosses condemn galdor in the same ways as other didactic writings. In her study 
of the Durham Collectar (Durham, Durham Cathedral Library, MS A.IV.19), Jolly 
HPSKDVLVHV WKH JORVV¶ LPSRUWDQW IXQFWLRQ RI H[SRXQGLQJ D ZRUG RU SKUDVH IRU UHIOHFWLYH
reading: 
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Although a vernacular gloss was not a full translation, it functioned like a commentary gloss 
in that it often considered the meanings attributed to the text from a patristic and church 
tradition. Vernacular glosses thus went well beyond a dictionary function to engage the 
reader in a reflection on the text and sources of understanding invoked by it.172 
 
Galdor-glosses are also found in Patristic texts, and the word was used to encourage the 
reader to reflect on forbidden practices in their own cultural environments. The majority of 
WKHVHJORVVHVZHUHDGGHG WRFRSLHVRI$OGKHOP¶VDe Laude Virginitatis and to Psalm 57 of 
JORVVHGSVDOWHUV ZKLOHRWKHUV DSSHDU LQ WKUHH DOSKDEHWLFDO JORVVDULHV OIULF¶V JORVVDU\ DQG
translation of the Heptateuch: UIHUWK¶V WUDQVODWLRQRI*UHJRU\WKH*UHDW¶VDialogues, the 
Meters RI%RHWKLXV%HGH¶VHistoria Ecclesiastica, and a gloss to a prognostic text.173 
The glossators of these texts chose galdor to translate and expound particular Latin 
WHUPLQRORJ\$OGKHOP¶VSURVHDe Laude Virginitatis LVDFROOHFWLRQRIIHPDOHVDLQWV¶OLYHVWKDW
survives in twelve Anglo-Saxon manuscipts.174 Some of the manuscripts seem to have been 
produced for personal use (like London, British Library, MS Royal 7 D. xxiv, s. x1, 
Glastonbury?) while others appear to be classroom study books (like Brussels, Royal Library 
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MS 1650, s. xiin, Abingdon).175 *LYHQ WKDW $OGKHOP¶V /DWLQ LV µH[SOLFLWO\ UHOLJLRXV DQG
didactic, if highly polished and self-FRQVFLRXVO\ RUQDWH¶ DQG PDNHV µKHDY\ GHPDQGV RI LWV
UHDGHUV¶WKH2OG(QJOLVKJORVVHVZHUHSUREDEO\DGGHGWRJXLGHLWVUHDGHUVWKURXJKWKHWH[W176 
A signiILFDQW QXPEHU RI WKHVH JORVVHV µZHUH GRXEWOHVV FRLQHG VSHFLILFDOO\ WR WUDQVODWH
$OGKHOP¶V /DWLQ SKUDVHV¶ DQG LQGLFDWH WKH VSHFLILF VRFLR-cultural environments of the 
glossator and target reader.177 The different forms of galdor that are employed were likewise 
coined to condemn specific religious knowledge. 
There is a wide range of Latin vocabulary that is glossed with forms of galdor in 
$OGKHOP¶VSURVHDe Laude Virginitatis. Some examples include the following: 
 
necromantia(e) (necromancy); deofolices galdres, galdres, mid galdre, galdre; 
marsorum, marsi, marsum (incantations); wyrmgalera, wyrmgalere, iugeleras; 
auruspicum / aruspicibus (soothsayer); iugelera, galdrum; 
prestrigiarum, prestigie (delusions); galdra, galdres; 
incantationum (incantation); galdra, galunge.178 
 
Like other didactic writings in Old English, these forms of galdor are compounded (e.g. 
µZ\UPJDOHUH¶ DQG µLXJDOHUD¶ DQG DVVRFLDWHG ZLWK RWKHU WHUPLQRORJ\ WR VLJQLI\ GDQJHURXV
spiritual knowledge.179 
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Galdor-glosses also appear in a large number of psalters. These books reflect a 
consistent transmission of liturgical glossing that began with the mid tenth-century Royal 
Psalter from Winchester: 
 
practically all surviving glossed psalters from the eleventh century draw (often heavily) on 
WKH5R\DO3VDOWHU7KH5R\DO3VDOWHUJORVV LV RI VWULNLQJTXDOLW\ UHYHDOLQJ WKH*ORVVDWRU¶V
proficiency in Latin as well as his remarkable competence and resourcefulness in choosing 
or coining his Old English interpretamenta.180 
 
Mechthild Gretsch notes that, despite differences in style, register, and method, there are 
strong correspondences between the psalter and Aldhelm glosses.181 This suggests that there 
were networks of glossators and translators in key monastic centres that introduced 
VWDQGDUGLVHGYRFDEXODU\DQG2OG(QJOLVKµLQWHUSUHWDPHQWD¶RISDUWLFXODU/DWLQWHUPLQRORJ\ 
The glosses that differ from the Royal Psalter draw upon the ninth-century glosses in 
the Vespasian Psalter (of Mercian origin),182 and the early tenth-century glosses in the 
Lambeth Psalter (of late West-Saxon origin).183 The appearances of galdor in these glosses 
DUHUHVWULFWHGWR3VDOPYHUVHµquae non exaudiet uocem incantantium et uenefici quae 
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 WKH µ(DGZLQH3VDOWHU¶*URXS, A. N. Doane, ed (Tempe, Arizona: 
ACMRS, 2008), 111-18. 
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LQFDQWDQWXU D VDSLHQWH¶.184 The slight variations in Old English glosses to this verse reflect 
different interpretations by glossators. 
The psalters that use galdor-glosses and draw upon the Royal Psalter are from the 
tenth to twelfth centuries, and are of late West-Saxon origin.185 These manuscripts were 
written in Winchester, except for the Salisbury Psalter which was written in south-west 
England (probably Shaftesbury), and the Eadwine Psalter which was produced in Christ 
Church, Canterbury.186 The Royal Psalter glosses this verse from Psalm 57 ZLWK µþa na 
gehyrað stefne ongalendra 7 ætrene þa beoð begalene fram wisum¶187 All of the psalters that 
draw on Royal have this wording, with the exception of the later Eadwine Psalter that has the 
PLQRU GLIIHUHQFH RI QR SUHIL[ LQ µJDOGHQGUD¶188 7KH WUDQVODWLRQV RI µLQFDQWDQWLXP¶ DV
ongalendra DQG µLQFDQWDQWXU¶ DV begalene came from Winchester and probably became the 
standardised gloss for this psalm. 
Another recension of glosses that use galdor comes from the Vespasian Psalter (s. ix, 
Mercia). The Vespasian gloss was copied in the Junius Psalter (s. x1, Winchester) and the 
Cambridge Psalter (c. 1000, Ramsey).189 The Vespasian Psalter glosses the psalm with µsie 
ne gehered stefne galendra 7 galdurcreftas ða bioð agalæne from ðæm snottran¶190 The 
Junius Psalter follows this gloss in its word formation but it has different spellings in 
µJDOGRUFU IWDV¶ DQG µDJHOHQH¶ DQG WKH Cambridge Psalter DOVR GLIIHUV ZLWK µJDO\QGUD¶191 
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 Fritz Roeder, ed., Der Altenglische Regius-Psalter: Eine Interlinearversion in HS. Royal 2 B. 5 des Brit. 
Mus. +DOOH9HUODJ µVR WKDW LWGRHVQRW KHDU WKHYRLFHRI incantantium QRU WKHZLVHHQFKDQWHU¶V
incantantur¶ 
185
 These are the Salisbury (x2), Vitellius (ximed), Arundel (xi2), Tiberius (ximed /  xi¾), and Stowe psalters (ximed / 
xi¾), and the second set of glosses in the Eadwine Psalter (c. 1155-1160); see Ker, Catalogue, 135-6, 167-71, 
262, 298-301, 336-7, 449-51; Pulsiano, Psalters I, 13, 38, 50, 65; Lucas and Wilcox, Dunstan, Ælfric, and 
Wulfstan, 43; Gretsch, Intellectual Foundations, 26-7; Scragg, Conspectus, 33, 49, 52, 60, 83. 
186
 Gretsch, Intellectual Foundations, 18-20; Scragg, Conspectus, 83. 
187
 Roeder, ed., Regius-Psalter, 104. 
188
 Fred Harsley, ed., (DGZLQH¶V&DQWHUEXU\3VDOWHU, 2 Vols (London: EETS, 1889), Vol. II, 97. 
189
 Ker, Catalogue, 11-12, 408-9; Gretsch, Intellectual Foundations, 18; Gneuss, Handlist, 26, 101; Scragg, 
Conspectus, 19-20. 
190
 Conrad Grimm, ed., Glossar zum Vespasian-Psalter und den Hymnen (Heidelberg: Carl Winter, 1906), 4, 77. 
191
 Eduard Brenner, ed., Der Altenglische Junius-Psalter: Die Interlinear-Glosse der Handschrift Junius 27 der 
Bodleiana zu Oxford +HLGHOEHUJ&DUO:LQWHU¶V8QLYHUVLWƗWVEXFKKDQGOXQJ5LFKDUG-HQWHHG Die 
Mythologischen Ausdrücke im Altenglischen Wortschatz (Heidelberg: Carl Winter, 1921), 316. 
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Despite the differences in spellings, these three psalters show an alternative approach to 
glossing the psalm with forms of galdor and galan, indicating that glossators were 
experimenting with different formations of this noun and verb. 
The Lambeth Psalter (s. xin) is also of late West-Saxon origin but it is different from 
DOORIWKHVHPDQXVFULSWVDVLWGHPRQVWUDWHVDQµencyclopaedic character¶LQits vocabulary.192 
*UHWVFK EHOLHYHV WKDW WKLV SVDOWHU¶V JORVVHV SURYLGH DQ µLPSRUWDQW ZLWQHVV RI WKH VR-called 
WiQFKHVWHU YRFDEXODU\ SUHVXPDEO\ WDXJKW DW %LVKRS WKHOZROG¶V VFKRRO DW WKH 2OG
0LQVWHU¶193 Multiple glosses are given in places and some freely draw upon the Royal and 
Vespasian traditions.194 The Lambeth Psalter glosses the verse from Psalm 57 with µseo ne 
geherð stemne galendra 7 atterwyrhtan galendes wislice¶195 This shows a significant 
departure from other glosses and demonstrates that various galdor-glosses were being used in 
eleventh-century Winchester. 
As seen from the Aldhelm and psalter glosses, various forms of galdor were used to 
translate specific Latin terminology that denoted dangerous spiritual knowledge. Like all 
other proscriptive uses of galdor, the glosses demonstrate a dependency upon surrounding 
vocabulary and contexts in both the Latin original and the Old English translation for the 
condemnation of this word. 
 
iv. Observations 
Clear patterns emerge in these condemnatory uses of galdor. The word is often compounded, 
it is dependent on other terminology for its proscriptive meaning, and it is never condemned 
in isolation. In Old English texts, galdor is consistently surrounded by other condemned 
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SUDFWLFHV OLNH µZLFFHFU IW¶ µVFLQODF¶ ZLWFKFUDIW µO\EODFDQ¶ SRLVRQV µK èHQXP¶
KHDWKHQV µZLJHOXQJD¶ HQFKDQWPHQWV µKZDWD¶ VRRWKVD\HU DQG µOHDVXQJ¶ GHFHLW When 
the word is used in glosses and translations of Latin, it is directly associated with diabolical 
concepts like µnecromantia¶ QHFURPDQF\ µmarsorum¶ LQFDQWDWLRQV µauruspicum¶
VRRWKVD\HUµprestrigiarum¶GHOXVLRQVDQGµLQFDQWDWLXP¶LQFDQWDWLRQV 
Many of the condemnatory uses of galdor were written by a network of reforming 
ecclesiastics ± including Ælfric and Wulfstan ± who produced didactic materials to censor 
religious practices. These ecclesiastics sought to clarify what the Church condoned and 
condemned, and they emphasised the spiritual dangers that led the ignorant to damnation. 
These proscriptions of galdor use the term in a formulaic way and show that it signified 
certain types of harmful spiritual knowledge. 
 
Conclusions 
The Old English word galdor, which has been used to define Anglo-6D[RQ µFKDUPV¶ LV
etymologically connected to other terms denoting supernatural utterances as well as secrecy, 
wisdom, prophecy, and more general vocalised sounds. The corpus of Old English highlights 
the many texts that use galdor in different ways and exposes a broad range of meanings for 
this term. It is used in Beowulf to deVFULEH D VXSHUQDWXUDO EDUULHU SURWHFWLQJ WKH GUDJRQ¶V
hoard, and when a thief breaches this galdor, a curse which works according to divine 
providence is brought down on Beowulf and his people. A small number of other texts use 
galdor to signify Christian wisdom, discernment, and even Eucharistic mystery. The Exeter 
and Vercelli Books in particular reveal meanings of galdor before the word was 
predominantly used to denote condemnable practices. These manuscripts were written in the 
second half of the tenth century, and at a time when Old English vocabulary was undergoing 
VWDQGDUGLVDWLRQ LQ WKHOZROG¶V VFKRRO DW :LQFKHVWHU 7KH GHEDWH RYHU WKH RULJLQV RI WKHVH
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manuscripts has significant implications for Anglo-Saxon understandings of galdor. The 
Exeter Book was copied from an earlier exemplar that predated the Benedictine Reform but 
its possible production in a reforming minster like Glastonbury would indicate that galdor 
was viewed as a permissible Christian practice in Benedictine monasteries of the later tenth 
century. The Vercelli Book was likewise copied from a number of earlier exemplars, and it 
contains texts that seem to reflect both reformist and anti-reformist agendas, suggesting that a 
single compiler chose certain materials according to his or her personal taste. The 
PDQXVFULSW¶V SRVVLEOH SURGXFWLRQ LQ 6W $XJXVWLQH¶V &DQWHUEXU\ ZRXOG VXJJHVW WKDW galdor 
could signify a Christian concept in another reforming minster of the later tenth century. On 
the other hand, if the Vercelli Book was produced in an unreformed minster, like Rochester, 
its uses of galdor may reflect how a non-reformist compiler and scribe understood this term. 
The two glosses that use galdor to translate Latin terms for wise advisors were also perhaps 
written in reforming minsters during the tenth and eleventh centuries. These non-proscriptive 
meanings of galdor provide important information about how this term was understood as a 
Christian concept before it was almost exclusively associated with dangerous, forbidden 
practices by other ecclesiastics. 
Nearly all other appearances of galdor occur in proscriptive contexts. Some law codes 
and translations of Latin sources were written between the seventh and ninth centuries, 
indicating that galdor was understood as a dangerous ritual practice before the Benedictine 
Reform. However, many didactic texts that proscribe galdra were written in monasteries 
associated with the Reform to censor and control ritual practices. The evidence indicates that 
reformers drew upon earlier English laws and Continental writings and reworked formulaic 
condemnations of spiritual practices to describe rituals that were harmful to Christians. The 




like Wulfstan and Ælfric used galdor in translations of Latin sources and in their own 
compositions to signify ritual practices and spiritual knowledge which were not sanctioned by 
Christian authorities.196 However, these proscriptions never condemn galdor in isolation as it 
consistently appears in formulaic compounds and phrases, indicating that the term was 
incorporated into standardised didactic tropes and translations. 
While there was an evident effort to condemn practices described as galdor in early 
ODZV SHQLWHQWLDOV DQG UHIRUPLVW WH[WV WKH VFRSH RI WKLV ZRUG¶V PHDQLQJV LQ $QJOR-Saxon 
England is much broader than has been traditionally understood. Modern understandings of 
galdor must include the explicitly Christian contexts that depict it as a form of wisdom, 
mystery, and revelation ,WVPHDQLQJFDQQRWEH OLPLWHG WR µFKDUP¶DQG LW FDQQRWEHXVHG WR
define an entire genre in Anglo-Saxon studies, especially because the evidence from the 
corpus reveals a diversity of meanings. It was not used to explicitly describe pagan rituals, 
but spiritual knowledge and words of power that could be deceptive and misleading. When 
galdra were used by Christian saints and authorities they were seen as powerful Christian 
rituals, but when they were used by malignant spiritual leaders they led the Christian soul 
astray. 
Having seen how galdor is used in texts from across the Old English corpus, it is 
important to return to the rituals that actually prescribe the performance of a galdor. Nearly 
all of these rituals were written down in reforming minsters during the late tenth and eleventh 
centuries, and they underscore the conclusions of this chapter that galdor was not universally 
condemned, and that it could signify a powerful, legitimate Christian ritual that was often 
accompanied by other liturgical practices. 
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There are twelve surviving Anglo-Saxon rituals that instruct a reader to write or recite a 
galdor, and these are found in four manuscripts which were written in the late tenth and 
eleventh centuries. The word galdor is used in these manuscripts to refer to an explicitly 
Christian ritual performance. As seen in Chapter One, many texts use galdor to signify 
dangerous spiritual customs, but these manuscripts show that the term was also used in rituals 
with liturgical formulas and objects. Indeed, these galdra actually counter the same hostile 
IRUFHVWKDWDUHFRQQHFWHGWRWKHQRXQLQRWKHUSURVFULSWLYHWH[WVVXFKDVµO\EODFH¶µpoison¶), 
µHJVD¶µmonster¶µODè¶µenemy¶µGU\FU IW¶µwitchcraft¶µPDOVFUXQJH¶µenchantments¶), 
DQGµOHRGUXQDQ¶µsorceresses¶). The meaning of galdor in these rituals reflects the use of the 
term in the Exeter and Vercelli Books to denote Christian wisdom, divine revelation, and 
Eucharistic power. These prescriptions of galdra were written in high status monasteries 
associated with the Benedictine Reform, and this suggests that this ritual practice was 
endorsed by some ecclesiastics in Christian, liturgical contexts. This chapter reconsiders how 
some Christian scribes understood galdor in the late Anglo-Saxon period when these rituals 
were written down. 
 
i. London, British Library, MS Royal 12 D. xvii 
London, BL, Royal 12 D. xvii, commonly known as %DOG¶V Leechbook, consists of remedial 
prescriptions for a comprehensive range of illnesses. The manuscript is made up of three 





different books, and it was written by the same scribe as the Parker Chronicle at the Old 
Minster, Winchester, in the third quarter of the tenth century.2 The manuscript was copied 
shortly after the expulsion of clerics from the Old Minster in 964, and at a time when written 
2OG(QJOLVKZDVEHLQJVWDQGDUGLVHGDWWKHOZROG¶VVFKRRO*LYHQWKDWOIULFZDVHGXFDWHGDW
the Old Minster before 987,3 and that he consistently condemned galdor as a dangerous ritual 
SUDFWLFHWKLVPDQXVFULSW¶VQRQ-condemnatory uses of galdor suggest that some ecclesiastics 
perceived this ritual performance in a different way to authorities like Ælfric. 
Different dates have been suggested for the composition of the texts in this collection. 
2QHUHIHUHQFHWR.LQJ$OIUHG¶VWUDGHZLWK(OLas, Patriarch of Jerusalem, on folios 105v-106r 
has been interpreted by Malcolm Cameron and Robert Nokes as evidence that the original 
compilation was made in the late ninth or early tenth century.4 Stephanie Hollis suggests that 
LW RULJLQDWHG LQ 7KHRGRUH¶s school at Canterbury in the seventh century on the basis of its 
FODVVLFDOFRQWHQWDQGVKHGDWHV WKHPDQXVFULSW¶VH[HPSODU WRFRQ OLQJXLVWLFJURXQGV5 
7KHHQGRI%RRN,,DOVRFRQWDLQVDYHUVHFRORSKRQFRQFHUQLQJDFHUWDLQµ%DOG¶ZKRRUGHUHG
µ&LOG¶to copy the manuscript (fol. 109r): 
 
Bald habet hunc librum cild quem conscribere iussit; 
Hic precor assidue cunctis in nomine Xristi. 
Quo nullus tollat hunc librum perfidus a me. 
Nec ui nec furto nec quodam famine falso. 
Cur quia nulla mihi tam cara est optima gaza. 
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 See Alger N. Doane, Anglo-Saxon Manuscripts in Microfiche Facsimile, Vol. 1: Books of Prayers and Healing 
(Binghamton, New York: Centre for Medieval and Early Renaissance Studies, 1994), 60. See also Ker, 




 6HH0DOFROP/&DPHURQµ%DOG¶VLeechbook,WV6RXUFHVDQGWKHLU8VHLQLWV&RPSLODWLRQ¶ASE, 12 (1983), 
153-DWµ%DOG¶VLeechbook and Cultural Interactions in Anglo-6D[RQ(QJODQG¶ASE, 19 (1990), 5-12 at 
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5REHUW6FRWW1RNHVµ7KH6HYHUDO&RPSLOHUVRI%DOG¶V/HHFKERRN¶ASE, 33 (2004), 51-76. 
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 6WHSKDQLH+ROOLV µ6FLHQWLILF DQG0HGLFDO:ULWLQJV¶ LQ Companion to Anglo-Saxon Literature, Pulsiano and 
Treharne, eds., 188-208 at 194-8. 
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Quam cari libri quos Xristi gratia comit.6 
 
Bald is the owner of this book, which he ordered Cild to write; 
earnestly here I beg everyone in the name of Christ 
that no deceitful person should take this book from me, 
neither by force nor by stealth nor by any false statement. 
Why? Because no richest treasure is so dear to me 
As my dear books which the grace of Christ attends.7 
 
7KLV GHFODUDWLRQ LQGLFDWHV %DOG¶V SHUVRQDO RZQHUVKLS RI WKH ILUVW WZR ERRNV EXW QR IXUWKHU
information is known about these two people.8 Nokes thinks that Books I and II were 
originally conceived of as a single unit and compiled by a network of medical practitioners as 
a catalogue for future use, with Book III being added later by the scribe.9 Whatever the 
origins of this book of healing, it was perceived as a learned collection by the time it was 
FRSLHGLQWKHOZROG¶V2OG0LQVWHULQWKHODWHUWHQWKFHQWXU\ 
7KHSRVVLEOHRULJLQVRIWKLVFROOHFWLRQLQ7KHRGRUH¶VVFKRRORU$OIUHG¶VFRXUWLQGLFDWH
that galdor was understood as an important Christian ritual practice in earlier centuries. As 
WKH PDQXVFULSW ZDV SUREDEO\ FRSLHG GXULQJ WKHOZROG¶V HSLVFRSDF\ WKH FROOHFWLRQ DOVR
seems to have been endorsed by a reforming monastic community. This has significant 
implications for perceptions of galdor as the term was also being used to denote forbidden 
VSLULWXDO SUDFWLFHV LQ WKHOZROG¶V VFKRRO DQG OIULF FRQGHPQHG galdra which were not 
performed by Christian authorities after he was educated at the Old Minster. Indeed, 
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Wulfstan condemned galdor in similar ways to Ælfric but he may have also known about this 
collection as he owned an eleventh-century manuscript (London, British Library, MS Harley 
55) which seems to have been copied directly from %DOG¶V/HHFKERRN.10 This suggests that 
reforming ecclesiastics like Wulfstan may have viewed galdor as a powerful ritual that drew 
upon ancient Christian wisdom.11 It may also be the case that galdor was more narrowly 
defined as a powerful ritual performance that could be used by authorised Christians but 
became dangerous and heretical if it was used by unsanctioned performers. 
%DOG¶V/HHFKERRN contains the largest number of rituals that prescribe a galdor; this 
word appears twelve times in six rituals from Books I and III. All three books in the 
manuscript have their own list of contents, and that of Book I provides an entry for a remedy 
against sorcery and elf-sickness (fols. 5rv): 
 
LXIIII. Læcedomas wiþ ælcre leodrunan and ælfsidenne þæt is fefercynnes gealdor and dust 
and drencas and sealf and gif sio adl netnum sie and gif sio adl wyrde mannan oððe mare 
ride and wyrde seofon ealles cræfta.12 
 
Leechdoms against all sorcery and elf-sickness; that is a fever gealdor, and powder, and 
drinks, and a salve; and if the disease is on cattle and if it harms a man, or if a mare ride him 
and hurts [him], [there are] all seven crafts. 
 
This contents description separates gealdor from the powder, liquid, and salve treatments. 
The text to which this entry refers (fol. 52v-53r) does not use the word gealdor, and the first 
part of this ritual against elf-VLFNQHVV SUHVFULEHV WKH ZULWLQJ RI *UHHN OHWWHUV µJUHFLVFXP




 Christine Voth has recently undertaken a comprehensive analysis of this manuscript from its compilation 
before the Benedictine Reform to its later uses after the Anglo-Saxon period, An Analysis of the Tenth-Century 
Anglo-Saxon Manuscript London, British Library, Royal 12. D. xvii, Unpublished Doctoral Thesis (Cambridge 
University, England, 2014). 
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 Cockayne, ed. Leechdoms, Vol. II, 14. All translations for this manuscript are my own. 
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VWDIXP¶13 This is followed by a series of instructions to make the powder, drink, and salve 
from a wide range of ingredients. The gealdor of this ritual is therefore the series of Greek 
OHWWHUV WKDW LQFOXGH &KULVW¶V WLWOH DV DOSKD DQG RPHJD µ $  2  \o+ȡ%Ȗ0 
%İȡȡ11_ț1İ77$1_¶14 This abstract sequence may be a corruption of a Greek phrase that 
is now illegible, as Cameron believes µWKHUH Ls no evidence that Anglo-Saxons other than 
those under the immediate teaching or influence of Theodore and Hadrian at Canterbury 
FRXOGKDQGOH*UHHNZHOOHQRXJKWREHDEOHWRXVHPHGLFDOWH[WVLQ*UHHN¶15 However, there is 
an evident attempt to signify Christ in the alpha and omega as well as the cruciform 
markings, and Æthelwold is known to have developed grecisms at his Winchester school in 
the second half of the tenth century.16 Greek was used in rituals for its associated spiritual 
power as one of the principle languages of Scripture, and it is used in some galdra because of 
their association with ancient words of Christian wisdom. 
It may also be the case that these letters were deliberately obscured to conceal the 
meaning of this gealdor. There are many examples of encryption in Anglo-Saxon texts and 
WKLV ULWXDO¶V XVH RI D GLIIHUHQW DOSKDEHW VXJJHVWV WKDW LWV PHDQLQJ LV FRQFHDOHG ZLWKLQ WKH
graphemes.17 Whatever the meaning of these Greek letters, it is clear that they form the 
µIHIHUF\QQHV JHDOGRU¶ ZKLFK FRXQWHUV WKH KRVWLOH VSLULWXDO IRUFHV RI µOHRGUXQDQ¶ DQG
µ OIVLGHQQH¶18 This gealdor uses Greek to encode biblical power, and its Christian nature is 
confirmed by ensuing instructions to sing nine Masses, administer the drink at monastic hours 
(Terce, Sext, None), and use holy water and incense in the remedies.19 
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53r), and it combines a gealdor with a gebed (prayer). The text opens with instructions to 
make a drink anGVLQJPDQ\0DVVHVRYHU LW µIHODP VVDQ¶20 The gealdor of this ritual is 
then given and it is intimately connected to prayer and the evangelists: 
 
       +++ 
Feower godspellara naman y gealdor y gebed +++ Matheus +++++ 
       +++ 
             +++ 
Marcus +++++ lucas +++ Iohannes ++ Intercedite 
             +++        ++++ 
pro me. Tiecon. leleloth. patron. adiuro uos. Eft godcund gebed. In nomine domini sit 
benedictum. beronice. beronicen. et habet In uestimento et In femore suo scriptum rex 
regum et dominus dominantium. Eft godcund gebed. In nomine sit benedictum. D E E R E þ 
. N y . þ T X D E R E þ N y . þ T X. Eft sceal mon swigende þis writan and don þas word 
swigende þis on þa winstran breost and ne ga he in on þæt gewrit ne in on ber and eac 
swigende þis on don. HAMMAN਒EL . BPONice . NO਒epTA਒(3ī21 
 
The names of the four evangelists and a gealdor and prayer + Matthew + Mark + Luke + 
John + Intercede for me. I command you Tiecon, Leleloth. Again a divine prayer. In the 
ORUG¶VQDPHEHEOHVVHG9HURQLFD9Hronica. And he has written on his robe and on his thigh 
µNLQJRINLQJVDQGORUGRIORUGV¶$JDLQDGLYLQHSUD\HU'((5(ì1DQGì7;'(5
E þ N and . þ T X. Again, a man shall write this silently, and silently put these words on the 
left breast, and he [should] not go in [with] that writing, nor into bed, and [he should] also 
silently put this on. HAMMAN਒EL . BPONice . NO਒epTA਒(3ī 
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The gealdor of this ritual begins with an invocation of the four evangelists and concludes 
ZLWK WKHDGMXUDWLRQRI µ7LHFRQ¶DQG µ/HOHORWK¶+RZHYHU WKHUH LVQR LQGLFDWLRQRIKRZ WKLV
gealdor is to be performed but its cross markings and simple petition in Latin indicate a vocal 
XWWHUDQFHZLWKERGLO\JHVWXUHV7ZRGLYLQHSUD\HUVµJRGFXQGJHEHG¶WKDWIROORZXVHDEVWUDFW 
language and echo the use of obscure Greek in the previous ritual against elf-sickness. 
The first divine prayer consists of passages from Scripture (Ps. 112; Rev. 19: 16) and 
most likely an invocation of St Veronica. The second gebed is formed by a sequence of runic 
and Roman letters and, unlike the previous sections of the ritual, it is specified that these 
OHWWHUV PXVW EH ZULWWHQ GRZQ LQ VLOHQFH µ(IW VFHDO PRQ VZLJHQGH ìLV ZULWDQ¶ 7KH ILQDO
inscription that is to be carried on the body in silence also uses obscure Greek. However, no 
satisfactory rendering of these prayers and the inscription have been proposed. Cockayne 
WUDQVODWHGWKHUXQLFSUD\HUDVµWKLQHKDQGYH[HWKWKLQHKDQGYH[HWK¶µ'((5(ë+$1'ë,1
'(5(ë+$1'ë,1¶EXWWKLs interpretation requires a liberal reading of the runes.22 Grendon 
FDOOHG WKHVH OHWWHUV µP\VWLF¶ DQG WKRXJKW WKDW WKH\ µPD\ KDYH EHHQ VXEVWLWXWHG IRU HDUOLHU
UXQHV¶23 Cameron believed that the UXQHVDUHµSDJDQV\PEROV¶WKDWZHUHFRPELQHGZLWKRWKHU
ChristiDQ HOHPHQWV OLNH WKH µDWWHPSW WR ZULWH Emmanuel and Veronica and a third 
XQGHFLSKHUDEOHZRUGRUSKUDVHDOOLQ*UHHNOHWWHUV¶LQWKHILQDOLQVFULSWLRQ24 Once again, it is 
possible that these obscure phrases are corrupted and that their surviving forms stem from a 
misunderstanding of their meanings. However, in a similar way to the ritual against elf-
sickness, the sequences in this ritual for spring fever may have been deliberately obscured to 
conceal their meaning. This is implied in the runic prayer by the inclusion of the abbreviated 
FRQMXQFWLRQµ\¶µDQG¶DPRQJWKHUXQHVµ1\ì¶µ1DQGì¶ZKLFKLQGLFDWHVWKDWWKHQDPHV
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 Cockayne, ed. and trans., Leechdoms, Vol. II, 141. 
23
 *UHQGRQ µ$QJOR-6D[RQ&KDUPV¶+HDOVRDUJXHG WKDW WKH VDPHVHTXHQFHVRI OHWWHUVDUH WREHXVHG LQ
another remedy in this manuscript (fol. 111v, Book III) that works against a range of physical and spiritual 
LOOQHVVHVLQFOXGLQJµOHQFWHQDGOH¶DQGµ\IHOXPJHDOGRUFU IWXP¶SS-1. 
24
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of the runes should be pronounced aloud or rearranged.25 According to Jolly, the 
SUHVFULSWLRQVIRUµVLOHQFHDQGSUD\HUHYRNHDPRQDVWLFVHWWLQJ¶DQGWKHHPSKDVLVRQVLOHQFH
DOVRLPSOLHVWKDWWKHULWXDO¶VSHUIRUPDQFHZDVVHFUHWLYH26 The different parts of this ritual that 
were written in abstract ways may conceal utterances that were to be decoded by a performer 
who could interpret the letters and vocalise its gealdor and divine prayers. 
 Whatever the meaning of these runic and Greek letters, the ritual clearly associates its 
key components with Christian prayer. The gealdor LVSUHVFULEHGZLWKSUD\HUVµJHDOGRUDQG
JHEHG¶ LW LQYRNHV WKH Qames of the four evangelists, and multiple signings of the cross 
DFFRPSDQ\WKLVSHWLWLRQµ,QWHUFHGLWHSURPH¶,WDOVRLQFOXGHVDQDGMXUDWLRQRIµ7LHFRQ¶DQG
µ/HOHORWK¶ ZKLFK DUH SUREDEO\ WZR GHPRQV WKXV GHPRQVWUDWLQJ WKDW WKH gealdor 
simultaneously harnesses divine power and exorcises demonic forces.27 This first ritual 
SHUIRUPDQFHLVIROORZHGE\SUHVFULSWLRQVIRUWZRµJRGFXQGJHEHG¶LPSO\LQJWKDWWKHgealdor 
was understood in a similar ± if not the same ± way as divine prayers. The focus on silence in 
the last section of the ritual further indicates that it conceals its powerful meaning, and the 
final instructions restrict locations in which these letters can be carried. All of these stages of 
the ritual demonstrate that the gealdor was intimately connected with Scripture, the names of 
important biblical figures, the sign of the cross, divine prayers, and secrecy. 
Book I of %DOG¶V /HHFKERRN also contains a series of rituals against snake poison 
(fols. 42r-43r), and each entry prescribes specific ingredients to make drinks and salves. The 
GHVFULSWLRQRIWKHVHULWXDOVLQWKHFRQWHQWVIROUVD\VWKDWWKH\DUHµDSUD\HUDQGgealdor of 
John, the holy thane of Christ, and also another proven Irish gealdor against each and every 
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SRLVRQ¶28 The first gealdor iV IRXQG LQ DQ HQWU\ DJDLQVW µQ GUDQ VOHJH¶ VQDNH-strike) that 
UHTXLUHVHDUZD[WREHDSSOLHGWRWKHZRXQGEHIRUHVLQJLQJµìULZDì VKDOJDQ6DQFWH,RKDQQHV
JHEHGDQGJHDOGRU¶29 Like the ritual against spring fever, this ritual combines its gealdor with 
gebed and associates it with an evangelist. The gealdor opens with an address to the Trinity 
µGHXV PHXV HW SDWHU HW ILOLXV HW VSLULWXV VDQFWXV¶ LW LV FRPSRVHG HQWLUHO\ LQ /DWLQ LW OLVWV
poisonous creatures over which God has power, and it concludes by claiming that St John 
used this gealdor EHIRUHVLJQLQJKLPVHOIZLWKWKHFURVVDQGUHFHLYLQJWKH(XFKDULVWµ(WFXP
KRFGL[LVVHW WRWXPVHPHW LSVXPVLJQRFUXFLV DUPDYLW HW ELELW WRWXPTXRGHUDW LQ FDOLFH¶30 
This gealdor is intricately related to the gospel (through reference to St John the Evangelist), 
the sign of the cross, and the Eucharist, and it harnesses Christian power to overcome the evil 
poison of a snake. It is worth remembering that in the Old English Martyrology, St Audax 
ZDV D µZ\UPJDOGHUH¶ EHIRUH he converted to Christianity, and he used galdra to summon 
snakes to attack St Anatolia. This gealdor of St John is used in the opposite way to counteract 
evil snakes, and this indicates that galdra were perceived to be dangerous and illegitimate if 
they were not used by Christian authorities. Furthermore, the close connection between this 
gealdor DQG WKH FKDOLFH µELELW WRWXP TXRG HUDW LQ FDOLFH¶) may be compared with the 
galdorwide that is uttered by a chalice in Riddle 48.31 
7KHVHFRQGULWXDOWKDWLVFDOOHGDµSURYHQ,ULVKgealdor¶µVF\WWLVFJHFRVWJHDOGRU¶LV
DJDLQVWIO\LQJYHQRPRULQIHFWLRQµIOHRJHQGUXPDWUH¶IROU,WRSHQVZLWKDQLQVWUXFWLRQ
to prepare a salve for the wound, and continues with prescriptions to sing nine litanies, nine 
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 µì VKDOJDQFULVWHVìHJQHV,RKDQQHVJHEHGDQGJHDOGRUDQGHDFRìHUVF\WWLVFJHFRVWJHDOGRUJHKZ ìHUZLì
ælcum attrH¶&RFND\QHHGLeechdoms, Vol. II, 10. 
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 Cockayne, ed., Leechdoms9RO,,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3DWHUQRVWHUVDQGµìLVJHDOGRU¶QLQHWLPHV32 The passage that follows is yet another sequence 
of abstract words and phrases: 
 
Acræ ærcræ ærnem nadre ærcuna hel ærnem niþærn ær afan buiþine adcrice ærnem meodre 
 UQHP  ìHUQ  UQHP DOOǌ honor ucus idar adcert cunolari raticamo helæ icas xpita hæle 
tobært tera fueli cui robater plana uili.33 
 
The obscure Irish words of this gealdor echo the use of other exotic and ancient languages in 
the manuscript.34 Grendon stated that this formulaic passDJHLVµSODLQO\DUK\WKPLFDORQHRI
WKHMLQJOHW\SH¶LQGLFDWLQJWKDWKHWKRXJKWWKLVgealdor was to be uttered rather than written.35 
Jacqueline Borsje also claims that it is a vocal utterance and offers a literal word-for-word 
interpretation of it: 
 
The urging of a claim (acra(e)) 
against gore (ar crú), 
against the poison (ar nem) of a snake 
against wounding (ar guin) [is] his éle 
against the poison of a snake 
aer . asan . bui þine . adcrice 
against the poison of a snake 
against the poison of a snake (or: against venomous poison). 
against poison 
DOOǌ . honor . and (ucus = ocus) water (idar) 
ad cert with the drink (cu n-ol) against them (? ari = airi) 
May my éle heal you. [It is] Christ in whom is (i ta) healing. 
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Put (or: I will put; tobær) the ttera of urine (fuel) in (i[n]) a place (for cui read ait). 
They have all become healthy. 
[Or:] I placed / uttered [it] (tobært) upon (ter = OIr. tar) his (a) wounds (fueli for fuili) so 
that (cui = OIr. co?) they have all become healthy.36 
 
Borsje thinks that the words WR EH XWWHUHG FRQFOXGH DW µ UQHP  ìHUQ  UQHP¶ DQG WKDW WKH
ZRUGV IURP µDOOǌ KRQRU XFXV¶ VLJQDO LQVWUXFWLRQV IRU D VHSDUDWH SHUIRUPDQFH WKDW KDYH
connections with other Irish rituals, including a holy salve in London, British Library, MS 
Harley 585 (discussed below).37 The gealdor seems to refer to the first set of words in Irish 
(and also some Old English and Latin) that are heavily corrupted or deliberately obscured. 
The Christian nature of this gealdor is clear from its association with the singing of litanies 
and the Paternoster. It is clear that these Anglo-Saxon gealdra are words of mysterious 
spiritual power that appear in different languages and alphabets. 
In the contents of Book III (fol. 110r), another ritual is identified as a gealdor and this 
WHUP LV UHSHDWHG LQ WKH PDLQ ULWXDO LWVHOI 7KH ULWXDO LV DJDLQVW µZDWHU-HOI GLVHDVH¶ DQG WKH
GHVFULSWLRQLQWKHFRQWHQWVUHDGVµ7DFQXKXìXPHDKWRQJLWDQKZ ìHUPRQVLHRQZ WHU OI
adle and læcedom wiþ þam and gealdor on to singanne and þæt ilce mon mæg singan on 
ZXQGD¶38 This gealdor LV GLVWLQJXLVKHG IURP D UHPHG\ µO FHGRP¶ DQG PDUNHG RII DV D
separate component of the ritual. The main text (fols. 125rv) also makes this distinction as the 
µO FHGRP¶FRQVLVWVRIDOLVWRIQLQHWHHQLQJUHGLHQWV DIWHUZKLFKWKHµJHDOGRU¶LVJLYHQ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sing þis gealdor ofer þriwa. Ic benne awra[ð] betest beado wræda swa benne ne burnon ne 
burston ne fundian ne feologan ne hoppetan ne wund waco sian ne dolh diopian ac him self 
healde hale wæge ne ace þe þon ma þe eorþan on eare ace. Sing þis manegum siþum eorþe 
þe on bere eallum hire mihtum 7 mægenum. þas galdor mon mæg singan on wunde.39 
 
Sing this gealdor RYHU >LW@ WKUHH WLPHV µ, KDYH ERXQG URXQG WKH ZRXQGV WKH EHVW RI ZDU
clasps, so the wounds neither burn nor burst, nor go further nor spread nor throb; nor may 
the wounds be wicked, nor the sore deepen, but may he himself hold on in a healthy way, 
QRUDFKH\RXPRUH WKDQWKHHDUWKDFKHV LQHDU¶6LQJWKLVPDQ\WLPHV µ0D\HDUWKEHDURQ
you with all her might and strenJWK¶$PDQPD\VLQJWKHVHgaldor over a wound. 
 
The words of this sung gealdor describe the performer as winding healing power around the 
ZRXQGV VR WKDW WKH\ PD\ QRW GHYHORS LQWR ZLFNHG ZRXQGV µZXQG ZDFR¶ DQG VR WKDW WKH
individual may be brought to health. The gealdor VHUYHVµWREULQJRXWWKHQDWXUDOSRWHQF\RI
WKHKHUEV¶DQGLWLPLWDWHVWKHµQHF¶IRUPXODRIWHQIRXQGLQH[RUFLVPV40 Although no explicitly 
Christian terminology is included in this gealdor, it combats the wicked effects of the disease 
and restores physical and spiritual health to the sick subject. 
 The final appearance of gealdor in %DOG¶V/HHFKERRN is found in a ritual against joint 
SDLQµOLìZ UFH¶IROU7KLVHQWU\LVYHU\VKRUWDQGLWRSHQVZLWKDVLPSOHLQVWUXFWLRQWR
µVLQJ9,,,, VLìXPìLVJHDOGRU¶DQGVSLWRQWKHVLWHRIWKHSDLQ41 The gealdor is then given and 
LWFRQVLVWVRIWKUHH/DWLQSKUDVHVWKDWGHVFULEHWKHGHYHORSPHQWRIWKHSDLQDQG*RG¶VKHDOLQJ
SRZHUµPDOLJQXVREOLJDXLWDQJHOXVFXUDXLWGRPLQXV6DOXDXLW¶42 The text concludes with the 
VWDWHPHQWµKLPELìVRQDVHO¶WRUHLQIRUFHWKHgealdor¶VVXFFHVV43 Although this ritual is very 
                                                 
39
 Cockayne, ed., Leechdoms, Vol. II, 350-2. 
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short, it is clear that this sung utterance conveys a message about the evil origin of the pain 
ZLWK WKH µPDOLJQXV¶ WKH FXUDWLYH SURFHVV E\ which the pain is overcome (with the 
µDQJHOXV¶DQGWKHVRXUFHRIUHVWRUHGKHDOWKLQµGRPLQXV¶7KLVVLPSOHSURJUHVVLRQUHIOHFWV
the Anglo-6D[RQV¶ VSLULWXDO LQWHUSUHWDWLRQ RI SK\VLFDO VXIIHULQJ EHFDXVH WKH PLQRU SDLQ RI
joints is presented in terms of the cosmic battle between good and evil.44 The health of the 
individual that is at stake is spiritual as well as physical, and the gealdor gives an 
eschatological meaning to the physical pain. The source of pain is evil (like the Fall), the 
medium of healing is divine (like the Incarnation, announced by an angel), and the source of 
restored health is in God (through the Second Coming). As it also facilitates this curative 
process, the gealdor DVVXPHV WKH VDPH UROH DV WKH DQJHO ZKR FXUHG WKH SDLQ µDQJHOXV
curDXLW¶ VKRZLQJ LW WR EH D SRZHUIXO &KULVWLDQ utterance that mediates between God and 
man. This use of gealdor may be compared with the galdrum spoken by St Guthlac when he 
describes his angelic revelation to his servant in Guthlac B, as discussed in Chapter One. 
 %DOG¶V /HHFKERRN contains the largest number of ritual texts that refer to elements 
within them as galdra. Because it seems to have been composed some time before the 
surviving manuscript was written, it is possible that these usages reflect an understanding of 
galdor that predates a redefinition of it by reformers like Ælfric and Wulfstan. However, the 
PDQXVFULSWZDVFRSLHG LQWKHOZROG¶VPRQDVWHU\DW WKH2OG0LQVWHUand this suggests that 
galdor was viewed as a Christian ritual by some ecclesiastics in this monastic milieu in the 
late tenth century. Like other non-proscriptive uses of galdor, the term is intimately 
connected with Christian wisdom, prayers, and the Eucharist. Some galdra conceal their 
divine utterances by employing ancient, foreign alphabets or languages and by instructing 
silent performances. This provides one explanation for the many condemnations of the term 
in non-ritual texts as these galdra were perceived to be powerful utterances that could be 
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dangerous if they were used by unauthorised people. Their secretive language might conceal 
the words of the ritual from those who should not try to use them, and it may have been the 
case that particular authorities were skilled in interpreting these galdra for their performance. 
The galdra often invoke the evangelists and other saints (Veronica and the litanies), they are 
sometimes directly connected with the Eucharist, and they contain Scriptural passages. They 
also exorcise evil forces that cause physical and spiritual suffering, and they facilitate 
communication between God and men like the angels. The manuscript often uses galdor with 
other Christian prayers, and liturgical elements consistently accompany its performance. 
 
ii. London, British Library, MS Harley 585 
London, BL, Harley 585 is similar to %DOG¶V /HHFKERRN as it is also a book of healing. It 
contains translations of the Herbarium Apuleis (fols. 1-66v), pseudo-'LRVFRULGHV¶De herbis 
femininis and Curae herbarum (fols. 66v-Y 6H[WXV 3ODFLWXV¶ Liber medicinae ex 
animalibus (fols. 106v-114v), and a collection of remedial texts and rituals commonly 
referred to as the Lacnunga (fols. 130r-193r).45 The manuscript dates to the first quarter of 
the eleventh century on palaeographical grounds but its place of origin remains unknown.46 
There are many correspondences between texts in %DOG¶V /HHFKERRN and Harley 585, and 
Audrey Meaney believes that sections of the Harley manuscript were copied from the same 
exemplar as %DOG¶V/HHFKERRN.47 Meaney also drew attention to similar textual parallels in 
other healing books that were written in Winchester in the late tenth and early eleventh-
century.48 Alger Doane suggested that it was written in the west of England, and he 
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KLJKOLJKWHG WKH LQIOXHQFH RI D :LQFKHVWHU VW\OH LQ WKH PDQXVFULSW¶V ]RRPRUphic capitals.49 
Edward Pettit also proposes a Winchester origin for the manuscript, and he draws 
connections between the Lacnunga and a number of private prayer books for women 
containing Irish materials that were in Winchester by the eleventh century.50 Hollis believes 
that the Lacnunga was compiled from a number of earlier sources according to its corrupted 
texts and disordered organisation.51 She also claims that four prayerbooks, written in two 
south-western monasteries in the late eighth century, influenced the collection, particularly its 
focus on poison.52 It may be the case that Harley 585 was compiled in the eleventh century 
from a number of older exemplars that were available at the Old Minster (housing %DOG¶V
Leechbook¶VH[HPSODUDQGWKH1XQQDPLQster (possibly housing the private prayer books). 
Although the place of production of Harley 585 may never be known, it is apparent 
that the compiler had access to a range of materials from at least one well-resourced library in 
the early eleventh century. *LYHQ WKHPDQXVFULSW¶VFORVHFRQQHFWLRQVZLWKRWKHUERRNV WKDW
were available in reforming minsters, it is likely that it was written in a monastery or nunnery 
that was associated with the Reform. Multiple scribal hands are evident in the manuscript 
suggesting that a team of scribes worked on the collection; the main scribe wrote most of the 
manuscript (up to fol. 179r), and at least two scribes finished the collection and added in 
capitals and a contents for the Herbarium.53 The range of materials that seem to have been 
gathered and the number of scribes that wrote the collection indicate that Harley 585 was a 
well-resourced and rather large project. The uses of galdor in this manuscript are akin to 
those in %DOG¶V/HHFKERRN, although slight differences indicate that more care was taken to 
distinguish galdra from other ritual practices. 
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The Lacnunga of Harley 585 (fols. 130r-193r) contains four texts that instruct the 
singing of a galdor, and all appear in the first stage of scribal copying before folio 179r. The 




medieval medical texts, and the rituals of this manuscript certainly associate worms and 
snakes with evil.55 Victoria Thompson discusses the eschatological significance of the wyrm 
in the Lacnunga and Anglo-6D[RQFXOWXUHPRUHJHQHUDOO\DVµZRUPVDUHRIWHQSUHVHQWHGDV
WKH DJHQWV RI SXQLVKPHQW HOLGLQJ ZLWK WKH WRUPHQWLQJ VHUSHQWV RI KHOO¶56 The galdor that 
works against worms simultaneously drives out the source of evil that physically afflicts the 
patient and restores spiritual health to the subject, cancelling out the sin that caused their 
punishment. 
7KHULWXDORSHQVZLWKLQVWUXFWLRQVWRVLQJDµOHRè¶VRQJSRHPLQWRWKHULJKWHDULIWKH
afflicted subject is male, and into the left ear if they are female. The passage that follows this 
LQVWUXFWLRQLVDQREVFXUHVHTXHQFHZLWKHOHPHQWVRI,ULVKDQG2OG(QJOLVKµ*RQRPLORUJRPLO
marbumil marbsai ramum tofeð tengo docuillo biran cuiðær cæfmiil scuiht cuillo scuiht cuib 
GXLOO PDUEVLUDPXP¶57 The first three words of this leoð have been identified as an Irish 
IRUPXODPHDQLQJµ,VOD\WKHEHDVW,VODXJKWHUWKHEHDVW,NLOOWKHEHDVW¶WKDWKDYHSDUDOOHOVLQ
ninth and tenth-century Old High German and Old Saxon rituals.58 Pettit offers a tentative 
translation of the whole passage based on many different scholarly interpretations: 
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I wound the animal, I hit the animal, I kill the animal. Kill the (?)persistent creature! Its 
tongue will fall out. I destroy the little spear with verse. Against the (?)dear-animal. (?)An 
ending. I destroy. (?)An ending (?to the) (?)dear-animal. Kill the (?)persistent creature!59 
 
$V WKLV VHTXHQFH LV YHU\REVFXUH DQG LQGHFLSKHUDEOH LQSODFHV LWPD\EH WKDW µWKHRULJLQDO
Irish hDGDOPRVWFHUWDLQO\EHFRPHRSDTXHWRWKHVFULEH¶ZKRVWLOOUHJDUGHGLWµDVDVWULQJRI
uoces magicae¶60 As seen with %DOG¶V /HHFKERRN, the use of different languages in some 
galdra PD\EHDQDWWHPSWWRFRQFHDOPHDQLQJDQGWKHVHVHTXHQFHVµLOOXVWUDWHWKHSropensity 
RIULWXDOODQJXDJHIRUVZLWFKLQJLQWRDQREVFXUHRUGRZQULJKWLQFRPSUHKHQVLEOHFRGH¶61 This 
SDVVDJH LV LPPHGLDWHO\ IROORZHGE\ DQ LQVWUXFWLRQ WR VLQJ µìLV JDOGRU¶QLQH WLPHVZLWKRQH
Paternoster.62 The entry that immediately follows this ritual opens with a prescription to sing 
this same galdor µìLV \OFHJDOGRU¶ WR FRXQWHUDFWSHQHWUDWLQJZRUPV µVPHRJDQZ\UPH¶63 
The galdor LV WKHUHIRUH HTXDWHG ZLWK D VRQJ µOHRè¶ WKDW LV WR EH VXQJ DERXW WKH SDWLHQW¶V
head, and it consists of a formula that incorporates at least one different language, working 
alongside the Paternoster in driving out the hostile enemy and restoring spiritual health as it is 
uttered. 
The second text that uses galdor LV D ULWXDO SUHVFULSWLRQ IRU D KRO\ VDOYH µKDOLJUH
VHDOI¶ IROs. 146v-149r). It opens with an extensive list of ingredients required to make the 
salve before holy water is finally added. The concoction is then stirred with a stick inscribed 
with the names of the four evangelists, and a series of psalms, prayers, and litanies are then 
sung: 
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èX VLQJRIHUèDV VHDOPDV µ%HDWL LPPDFXODWL¶« OFQHèULZDRIHU DQG µ*ORULD LQ H[FHOVLV
'HR¶ DQG µ&UHGR LQ 'HXP 3DWUHP¶ DQG OHWDQLDV DULPH RIHU ì W >L@V èDUD KDOLJUD
QDPDQ DQG µ'HXV PHXV HW SDWHU¶ HW µ,Q SULQFLSLR¶ and þ(æt) wyrmgealdor; and þis 
gealdor singe ofer. 
 
VLQJ WKHVHSVDOPVRYHU LW µ%OHVVHGDUH WKHXQGHILOHG¶«HDFKRQH WKUHH WLPHVRYHU LW DQG
µ*ORU\WR*RGLQWKH+LJKHVW¶DQGµ,EHOLHYHLQ*RGWKH)DWKHU¶DQGUHFLWHOLWDQLHVRYHULW
that is the names RI WKH VDLQWV DQG µ0\ *RG DQG )DWKHU¶ DQG µ,Q WKH %HJLQQLQJ¶ DQG WKH
µZRUP¶-incantation [wyrmgealdor]; and sing this incantation [gealdor] over it.64 
 
These liturgical prayers complement the inscribed names of the evangelists, thus establishing 
a highly Christian response to a wound. 
Two types of gealdor accompany these liturgical prayers and are named as distinct 
ULWXDO XWWHUDQFHV 7KH µZ\UPJHDOGRU¶ SUREDEO\ UHIHUV WR WKH ULWXDO DJDLQVW D ZRUP RQ IROLR
136v, particularly because it also identifies itself as gealdor. The second prescribed gealdor 
follows the same (but much shorter) formula as the ritual against flying venom in %DOG¶V
Leechbookµ$FUHDUFUHDUQHPQRQD UQHPEHRèRU UQHPQLGUHQDUFXQFXQDèHOHKDUDVVDQ
ILGLQH¶65 Borsje provides a literal translation of this passage: 
 
The urging of a claim 
Against gore 
Against poison nona 
Against poison they struck (?) 
Against the poison of a snake 
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Against wounding with a nath µSRHP¶ éle (cunað = cu nath: co µZLWK¶  nath µSLHFH RI
YHUVH¶ 
[Or:] Against wounding with another poem 
[Or:] Against wounding with the poem (nath) of a satire (ail) 
harassan fidine.66 
 
$QRWKHUYHUVLRQRI WKLV µDFUH¶ IRUPXOD LV XVHG LQ+DUOH\ DQG LW DOVR DSSHDUV LQ HDUOLHU
manuscripts that include Irish material such as the Book of Cerne, the Book of Nunnaminster, 
and the Irish Liber Hymnorum.67 This sequence evidently emerged from an Irish tradition but 
only this ritual and the version in %DOG¶V/HHFKERRN identify it as gealdor. The Leechbook¶V
version uses the formula against flying venom whereas the Lacnunga¶V salve ritual specifies 
WKDW LW SURWHFWV DJDLQVW KDUPIXO XWWHUDQFHV µFXQDè¶ LQGLFDWLQJ WKDW WKLV VHTXHQFH FRXOG EH
adapted for different rituals. 
The text then instructs that this gealdor is to be sung nine times before the ingredients 
are blessed by a priest. Following thiV D QXPEHU RI SUD\HUV DUH WR EH VXQJ µVLQJH èDV
RUDWLRQLVRIHU¶WKDWDUHDOVRIRXQGLQULWHVRIH[RUFLVPDQGOLWXUJLFDOEOHVVLQJVIRUWKHVLFNDQG
for new fruit.68 This ritual makes careful distinctions between the types of texts to be said and 
sung as iW GHVLJQDWHV µèDV VHDOPDV¶ µOHWDQLDV¶ µèDUD KDOLJUDQ QDPDQ¶ WZR gealdra, and 
µRUDWLRQLV¶ 8QOLNH %DOG¶V /HHFKERRN, the gealdra are distinguished from other types of 
prayer, they are included as separate ritual utterances, and they are intermingled with texts 
used in the liturgy. 




 See Michelle P. Brown, The Book of Cerne: Prayer, Patronage, and Power in Ninth-Century England 
(London: British Library, 1996), 136-8, 152; Pettit, ed., Anglo-Saxon Remedies, Vol. I, xxix-xxxiv, Vol. II, 22-
.DUHQ-ROO\ µ7DSSLQJ WKH3RZHURI WKH&URVV:KRDQGIRU:KRP"´ LQ The Place of the Cross in Anglo-
Saxon England, Catherine E. Karkov, Sarah Larratt Keefer, and Karen Louise Jolly, eds (Woodbridge: Boydell, 
2006), 58-79 at 60-1. Jolly also notes later copies in Oxford, Bodleian Library, Bodley 163 (s. xi), and 
Cambridge, Gonville & Caius College, 379 (s. xii). 
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 The third text of Harley 585 that uses galdor is commonly referred to as the Nine 
Herbs Charm (fols. 160r-163v). It is viewed as one of the most important examples of an 
Anglo-6D[RQµFKDUP¶ZLWKSUH-Christian origins because of its mention of Woden alongside 
RWKHU µKHDWKHQ HOHPHQWV DQG ERWDQLFDO DQLPLVP¶69 However, as Meaney pointed out, it 
µVHHPVYHU\SUREDEOHWKDWDOOPHPRU\RIKLP>:RGHQ@DVRQHRIWKHJUHDWJRGVKDGIDGHGE\
WKLV WLPH¶ DQG µZKHWKHU KH ZDV UHJDUGHG DV DQ\WKLQg more than a powerful wizard it is 
LPSRVVLEOH WR VD\¶70 The mention of Woden is immediately followed by a reference to the 
FUXFLILHG&KULVWµìDZ\UWHJHVFHRSZLWLJ'ULKWHQKDOLJRQKHRIRQXPìDKHKRQJRGH¶DQG
the text concludes with a declaration oI&KULVW¶VSRZHURYHU DOO SRLVRQV µ&ULVW VWRGRIHU
DOGH QJDQFXQGHV¶71 Rather than providing evidence of surviving paganism in Anglo-Saxon 
England, this single surviving copy is found in a markedly Christian context.72 
The ritual comprises a list of nine different types of herbs with accompanying legends 
recounting their healing qualities. As there are no opening instructions for performance, the 
WH[W UHDGV OLNH D SUDFWLWLRQHU¶V FRPSHQGLXP RI KHUEDO ORUH WKDW VKRXOG EH PHPRULVHG 7KH
legendary stories thaW UHFRXQW WKHKHUEV¶KHDOLQJTXDOLWLHV DLG LQ WKLV WDVNRIPHPRULVDWLRQ
and they specify the illnesses that each herb successfully counteracts.73 All of the herbs are 
XVHIXOLQWUHDWPHQWVIRUSRLVRQDQGLQIHFWLRQVµDWWUXP¶DQGRWKHUVDUHSDUWLFXODUO\SRwerful 
DJDLQVW PDOLFLRXV GHPRQV µZUHFHè KHR ZUDèDQ¶ VQDNHV µZLè Z\UP¶ DQG EHZLWFKPHQW
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 Pettit, ed., Anglo-Saxon Remedies, Vol. II, 103. For an overview of scholarship on this texts, see Vol. II, 99-
100. 
70
 0HDQH\µ:RGHQLQ(QJODQG¶6HHDOVR-ROO\Popular Religion, 127-8. 
71
 µ &KULVW "EHLQJ RI D XQLTXH QDWXUH >"or) in a way that was unique], stood upon (?)disease [?(or) the 
DQFLHQW RQHV@¶ 3HWWLW HG DQG WUDQV Anglo-Saxon Remedies, Vol. I, 66-7. Ferdinand Ohrt drew comparisons 
EHWZHHQWKLVWH[WDQGODWHUWUDGLWLRQVRIEHOLHIWKDWSODQWVJUHZLQ&KULVW¶VEORRGDWWKHIRRWRIWKHFURVVµ+HUED
*UDWLD 3OHQD¶ 'LH Legenden der älteren Segensprüche über den gottlichen Ursprung der Heil- und 
Zauberkräuter (Helsinki: Suomalainen Tiedeakatemia, 1929), 1-30. Willy L. Braekman also drew comparisons 
with Mark 16. 15-µ1RWHVRQ2OG(QJOLVK&KDUPV¶Neophilologus, 64 (1980), 461-9. 
72
 Similar arguments against surviving paganism in references to Woden have been made in studies of the 
Anglo-6D[RQUR\DOJHQHDORJLHVVHHHVSHFLDOO\.HQQHWK6LVDPµ$QJOR-6D[RQ5R\DO*HQHDORJLHV¶Proceedings 
of the British Academy, 39 (1953), 287-'DYLG'XPYLOOH µ7KH$QJOLDQ&ROOHFWLRQRI5R\DO*HQHDORJLHV
DQG5HJQDO/LVWV¶ASE, 5 (1976), 23-50; Richard North, Heathen Gods in Old English Literature (Cambridge: 
CUP, 1997), 111-32. 
73
 For other memorisation techniques employed in rituals, see /HD 2OVDQ µ&KDUPV LQ0HGLHYDO0HPRU\¶ LQ
Charms and Charming in Europe, Roper, ed., 59-88. 
108 
 
µPDOVFUXQJH¶74 These are all ailments that are identified elsewhere in other rituals, and the 
surrounding manuscript context highlights the obvious benefit that a practitioner would have 
in memorising this text. It is also worth remembering from Chapter One that galdra are 
condemned alongside these and other similar terms, indicating that certain types of galdra 
were understood to be evil if they were used by the wrong people. 
Following this list of herbs, a recipe for a salve concludes the text. It instructs the 
SUDFWLWLRQHUWRµVLQJì WJDOGRU¶RQHDFKRIWKHSUHVFULEHGKHUEVEHIRUHWKH\DUHEOHQGHGDQG
WRVLQJLWDJDLQµì WLOFHJHDOGRU¶LQWRWKHSDWLHQW¶VPRXth, ears, and on their wound.75 The 
galdor evidently refers to the list preceding this salve, suggesting that it was recited in a ritual 
VXPPRQLQJRIWKHKHUEV¶SRZHUVµWKHDFWLYDWLRQRIWKHKHUEV¶LQKHUHQWYLUWXHVLQFRPEDWLQJ
such spiritual ills required WKHPDQDRIDWUDLQHGSHUVRQUHO\LQJRQDQFLHQWNQRZOHGJH¶76 As 
seen in the wisdom poems of the Exeter and Vercelli Books, galdor could signify ancient 
wisdom and spiritual insight. This galdor VLPLODUO\UHIHUVWRWKHSUDFWLWLRQHU¶VNQRZOHGJHRI
herbs and their understanding that their potency came from Christ who has power over all 
poisons. These references to galdor show that it signified words of healing wisdom that were 
to be sung over herbs in a Christian ritualistic way. 
The final ritual of Harley 585 that uses a galdor LVDJDLQVWDGZDUIµZLèGZHRUK¶IRO
167r). The affliction of a dwarf is enigmatic and may refer to nightmares or fever, but its 
sinister nature is evident.77 The ritual opens with an instruction to write the names of the 
Seven SleepeUVRI(SKHVXVRQFRPPXQLRQZDIHUVµPDQVFHDOQLPDQ9,,O\WOHRIO WDQVZ\OFH
man mid ofrað, and wri[t]an þas naman on ælcre oflætan: Maximian(us), Malchus, Iohannes, 
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0DUWLPLDQXV'LRQLVLXV&RQVWDQWLQXV6HUDILRQ¶78 There are other rituals against fever that 
invoke the Seven Sleepers, and there is one other example of inscribing these names on 
communion wafers in a twelfth-century medical manuscript from Rochester (London, British 
Library, MS Royal 12 E. xx).79 The Christian nature of this ritual is immediately made clear 
with the use of a Eucharistic object and the invocation of these figures from Christian legend. 
The ritual then prescribes that a galdor LV WREH VXQJ LQWR HDFKHDUDQGDERYH WKHSDWLHQW¶V
KHDGµë QQHHIWì WJDOGRUì WKHU IWHUFZHèPDn sceal singan, ærest on þ(æt) wynstre 
HDUH ì QQH RQ ì W VZLèUH HDUH ì QQH >E@XIDQ ì V PDQQHV PROGDQ¶80 Grendon 
GLVWLQJXLVKHG EHWZHHQ WKHVH RSHQLQJ LQVWUXFWLRQV FODLPLQJ WKDW WKH LQVFULSWLRQ IRUPV µD
&KULVWLDQSUHIDFHWRWKHVXSHUVWLWLRXVULWXDO¶DQGWhat the galdor XWWHUDQFHLVµDFKDUDFWHULVWLF
+HDWKHQ VSHOO¶81 However, the close proximity of the vocal utterance and the written 
performance show that the galdor cannot be separated from the inscription on the hosts, and 
that it is inextricably linked to the Eucharist.82 The instruction concludes with a prescription 
WRKDYHDYLUJLQKDQJRQHLQVFULEHGKRVWDERXWWKHSDWLHQW¶VQHFNWKXVFRPSOHWLQJDFUXFLIRUP
shape around the head as the galdor is sung in both ears and above the head. 
The words of the galdor then follow and open with a narrative account of an 
µLQVSLGHQZLKW¶WKDWOHIWLWVPDUNRQWKHSHUVRQ¶VQHFNµ/HJ>G@HìHKLVWHDJHDQVZHRUDQ¶83 
Although the concept of a malevolent spirit in the form of a spider is Germanic in origin, the 
spirit is latHU UHIHUUHG WR DV D EHDVW µGHRUHV¶ VXJJHVWLQJ SRVVLEOH SDUDOOHOV ZLWK WKH
apocalyptic sign of the beast that is forcibly marked on the heads of doomed sinners (Rev. 13: 
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16-17). The mark of this creature is countered by the inscribed host that is placed on the same 
area of the body, and the end of this sung narrative refers to the galdor as a special ritual 
practice that can only be performed by a skilled practitioner: 
 
Þa co(m) ingangan deores sweostar. 
Þa g(e)ændade heo, and aðas swor 
ðæt næfre þis ðæ(m) adlegan derian ne moste, 
ne þæm þe þis galdor begytan mihte, 




Then she interceded, and swore oaths 
That this (i.e. this beast) might never harm the sick person, 
Nor the person who could obtain this incantation [galdor], 
Or who knew how to recite this incantation [galdor]. 
Amen. Let it be done.84 
 
This galdor IRUFHVWKHEHDVW¶VVLVWHUµGHRUHVVZHRVWDU¶ WRVXEPLWDQGVZHDURDWKV WRQHYHU
harm the person again. The mark of the beast is overcome by a sacramental object and this 
galdor FRPSOHWHVWKHVSLULWXDOSURWHFWLRQE\VXEGXLQJLWVNLQFRQFOXGLQJZLWKµ$PHQILDW¶
as do other liturgical curses and sanctions from late Anglo-Saxon England.85 Given that the 
ritual opens with an inscription on a host that is used in conjunction with the galdor, the 
µ$PHQ¶LVQRWDV*UHQGRQFODLPVµWDFNHGRQDWWKHHQGWRVDYHDSSHDUDQFHV¶86 It is a fitting 
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liturgical end to a Christian ritual that uses the galdor as part of a repertory of spiritual 
weapons with which to overcome demonic influence. This text explicitly depicts galdor as a 
ritual practice that can only be obtained and performed by a skilful and knowledgeable 
person. This is interesting because it indicates that other galdra can only be performed by 
those who know how to read them, and this possibility helps to explain why obscure language 
features in many of these galdra to prevent them from becoming known. 
 In Harley 585, galdor is used in similar ways to %DOG¶V/HHFKERRN. This shows that it 
was viewed by at least some people as an important ritual practice in an eleventh-century 
minster, probably associated with the Reform and located in Winchester. Some of its texts 
use obscure sequences of letters and words for their galdra, and the term is used alongside 
liturgical texts and objects. In contrast to %DOG¶V /HHFKERRN, Harley 585 provides clearer 
distinctions between galdor and other vocal performances, indicating that it was understood 
as a separate type of ritual practice that could complement others used in the liturgy, such as 
psalms, prayers, and litanies. 
 
iii. London, British Library, MS Cotton Caligula A. vii 
London, BL, Cotton Caligula A. vii contains the C version of the Heliand and the Æcerbot 
field ritual which prescribes the performance of a galdor. According to palaeographical 
evidence, Heliand C was written in the second half of the tenth century, and the Æcerbot was 
written in the early eleventh century.87 Close textual correspondences between these two texts 
indicate that the Æcerbot was added to the Heliand by an Anglo-Saxon compiler, if not by 
the Æcerbot scribe.88 The Heliand is an Old Saxon heroic rendering of the gospel story in 
verse, and the Æcerbot is an Old English agricultural ritual which uses a galdor to heal an 
                                                 
87
 Ker, Catalogue, 172; Doane, Books of Prayers and Healing, 1; Gneuss, Handlist, 61; Scragg, Conspectus, 34. 
88
 6HH&LDUDQ$UWKXUµ3ORXJKLQJWKURXJK&RWWRQ&DOLJXOD$9,,5HDGLQJWKH6DFUHG:RUGVRIWKHHeliand and 
the Æcerbot¶RES, 65 (2014), 1-µThree Marginal Notes in London, British Library, MS Cotton Caligula A. 
vii¶N&Q, 62 (2015), 211-17. 
112 
 
infertile field. Heliand C was copied in England by a single scribe from a lost exemplar, 
probably at Winchester.89 Alger Doane and Rolf Bremmer suggest that it was given to 
Æthelwulf of Wessex in 856, whereas Malcolm Godden believes that it may have been 
UHFLWHG DW $OIUHG¶V FRXUW DORQJ ZLWK RWKHU ELEOLFDO SRHWU\ WKDW ZRXOG KDYH EHHQ NQRZQ WR
$OIUHG¶V )UDQNLVK FRQQHFWLRQV VXFK DV KLV SULHVW -RKQ WKH 2OG 6D[RQ90 The Old English 
poem Genesis B is also known to have circulated with the Heliand as witnessed by another 
ninth-century manuscript, Rome, Vatican Library, MS Palatinus Latinus 1477. The Æcerbot 
was written by an eleventh-century scribe, and there is evidence to suggest that the Heliand 
inspired the composition or re-writing of this ritual. A marginal note appears on folio 17r of 
the Heliand, and it is written in a hand very similar to the Æcerbot scribe. The note draws 
attention to the Blessed Virgin Mary in the Annunciation scene, and there are close 
correspondences between the Annunciation and Marian elements in the Æcerbot.91 The 
Æcerbot shows that galdor was viewed as an important Christian ritual utterance that could 
resurrect crops and the faith of the community.92 
 The Æcerbot spans two full folios at the end of the manuscript (fols. 176r-178r), and 
the term galdor appears only once in this text.93 The ritual opens with instructions to cut sods 
IURPHDFKFRUQHURIWKHILHOGWKDWKDVEHHQPDGHLQIHUWLOHE\HYLOIRUFHVµO\EODFH¶7KHILUVW
set of prescribed words that is to be uttered is taken from Genesis 1. 28 and given in an inter-
lexical translation: 
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Crescite, wexe, et multiplicamini, and gemænigfealda, 
et replete, and gefylle, terre, þas eorðan. In 
nominee patris et filii et spiritus sancti sit benedicti.94 
 
Crescite, grow, et multiplicamini, and multiply, et replete, and fill, terram, the earth. In 
nomine patris et filii et spiritus sancti sitis benedicti¶95 
 
7KHVHZRUGV DUH*RG¶V FRPPDQG WR$GDP WRPXOWLSO\DQG WKH\FRQILUPPDQ¶V VXSUHPDF\
over the earth and all of Creation. This biblical passage provides a central motif that is 
repeated throughout the entire ritual like a refrain. After these words are said for the first 
time, the sods are placed beneath an altar and four Masses are sung over them before the end 
of the day. Four wooden crosses bearing the names of the evangelists are then placed into the 
field and the names are recited as this is done, thus encompassing the land with the power of 
the gospels.96 After the sods have been placed above the crosses, the Crescite passage is 
recited nine times with the Paternoster. 
)ROORZLQJWKLVDQLQVWUXFWLRQµFZHèìRQQHìDVZRUG¶PDUNVDOHQJWK\SDVVDJHWKDWLV
to be uttered before further the ploughing of the field: 
 
Eastweard ic stande, arena ic me bidde. 
Bidde ic ðone mæran domine, bidde ðone miclan drihten, 
bidde ic þone haligan heofonrices weard. 
Eorðan ic bidde and upheofon, 
and ða soþan Sancta Marian, 
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and heofones meaht and heah reced, 
þæt ic mote þis gealdor mid gife drihtnes 
toðum ontynan, þurh trumne geþanc 
acweccan þas wæstmas us to woruldnytte, 
gefylle þas foldan mid fæste geleafan, 
wlitigigan þas wancgturf.97 
 
Eastwards I stand, for mercies I pray, I pray the great domine [lord], I pray the powerful 
lord, I pray the holy guardian of heaven-kingdom, earth I pray and sky and the true sancta 
>KRO\@0DU\DQGKHDYHQ¶VPLJKWDQGKLJKKDOOWKDW,PD\WKLVFKDUP>galdor] by the gift of 
the lord open with [my] teeth through firm thought, to call forth these plants for our worldly 
use, to fill this land with firm belief, to beautify this grassy turf.98 
 
The passage identifies the galdor as a ritual utterance that is capable of resurrecting crops 
µDFZHFFDQ ìDV Z VWPDV¶ ILOOLQJ WKH HDUWK µJHI\OOH ìDV IROGDQ¶ DQG UHSOHQLVKLQJ ILHOGV
µZOLWLJLJDQìDVZDQFJWXUI¶WKURXJK*RG¶VJUDFHµPLGJLIHGULKWQHV¶,WV&KULVWLDQQDWXUHLV
made explicit in its invocation of God, Mary, and the whole of heaven, its emphasis on the 
QHHGIRUIDLWKµìXUKWUXPQHJHìDQF¶DQGits focus on resurrection. 
Following this utterance, the plough is blessed with holy water and three sets of 
prescribed words are to be said as the field is ploughed. These passages are also heavily 
dependent upon Christian references, and one addresses Mother Earth in the following way: 
 
Hal wes þu folde, fira modor, 
beo þu growende on Godes fæþme, 
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fodre gefylled firum to nytte.99 
 
:KROHPD\\RXEH%HZHOOHDUWKPRWKHURIPHQ0D\\RXEHJURZLQJLQ*RG¶VHPEUDFH
with food filled for the needs of men.100 
 
This address has parallels with WKH$UFKDQJHO*DEULHO¶V JUHHWLQJ WR the Virgin Mary at the 










Towards the end of the ritual a bread offering is made when a loaf is placed into the earth, 
perhaps bread consecrated in the previous Masses, suggesting connections between this 
galdor and the Eucharist.103 Finally, the ritual concludes with the triple repetition of the 
Crescite passage and the Paternoster. 
Although the word galdor appears only once in the Æcerbot it occupies a central 
SRVLWLRQMXVWEHIRUHWKHILHOGLVSORXJKHG,WLVDGHFODUDWLRQWKDW0RWKHU(DUWK¶VFURSVDQGWKH
FRPPXQLW\¶VIDLWKDUHUHVXUUHFWHGDQGLWVKDUHVPDQ\VLPLODULWLHVZLWKWKHDQJHOLFUHYHODWLRQ
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RI 0DU\¶V FRQFHSWLRQ LQ WKH Heliand. The galdor UHYHDOV *RG¶V SRZHU DQG H[RUFLVHV WKH
poison that is in the earth, and it is accompanied by biblical passages, Masses, and 
invocations of the Christian deity and saints. Caligula A. vii demonstrates that galdor could 
be used to describe words of power that were used in a liturgical context. 
 
iv. Cambridge, Corpus Christi College, MS 41 
The final manuscript that includes a reference to galdor in a ritual context is Cambridge, 
Corpus Christi College 41. This manuscript dates to the first quarter of the eleventh century 
on palaeographical grounds, and it was probably written in the south of England before it 
FDPHLQWR/HRIULF¶VSRVVHVVLRQLQ([HWHU-1072).104 The main text of this manuscript is 
the earliest full copy of the Old English version of Bede¶VEcclesiastical History, and a single 
VFULEHODWHUDGGHGDQXPEHURIWH[WVLQWRWKHPDQXVFULSW¶VPDUJLQV 
7KHPDUJLQDODGGLWLRQVLQFOXGHVHYHQULWXDOVWKDWKDYHEHHQFODVVLILHGDVµFKDUPV¶WKH
Solomon and Saturn I verse dialogue, homilies, chants, and Mass texts.105 Richard Pfaff 
EHOLHYHV WKDW WKHPDUJLQDO DGGLWLRQVSRLQW µWR DPRGHO WKDWZDVQRW LQIOXHQFHGE\PRQDVWLF
reform (the office material among the marginalia is for the secular form of Sunday matins in 
QLQHOHVVRQV¶106 However, Christopher Hohler argued that the focus on Irish saints in some 
RI WKH PDQXVFULSW¶V PDUJLQDO WH[WV LQGLFDWHV WKDW WKHVH ZHUH DGGHG E\ D FOHULF OLYLQJ QHDU
Glastonbury (where Irish monks also resided) at the instruction of a reforming bishop, 
possibly Dudoc, bishop of Wells (1033-1061).107 Sarah Larratt Keefer believes that Corpus 
 ZDV OLNHO\ WR KDYH EHHQ SURGXFHG µLQ D SURYLQFLDO VFULSWRULXP RI QRJUHDW VL]H¶ ZLWK µD
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PLQLPDOOLEUDU\RUSRVVLEO\IRUDQLQGLYLGXDO¶108 Jolly also argues that it was written IRUµD
smaller religioXVFRPPXQLW\RIVRPHNLQGIRUZKRPWKHERRNZRXOGEHRISUDFWLFDOXVH¶109 
Robert Butler suggests that Irish elements in the marginal texts indicate that they were added 
to Corpus 41 in Glastonbury or Beckery (about a mile from Glastonbury).110 He also believes 
that Leofric bought Corpus 41 ± along with other manuscripts containing his inscription, 
including the Exeter Book ± in Glastonbury before he brought them to Exeter.111 However, 
Jesse Billett has most recently argued that some pre-Gregorian chants in the mDQXVFULSW¶V
PDUJLQDOLD LQGLFDWH WKDW WKHVH ZHUH FRSLHG DW DQ XQUHIRUPHG PLQVWHU µZHOO RXWVLGH WKH
LQIOXHQFHRI:LQFKHVWHU¶112 Regardless of where the manuscript was written, the rituals were 
copied alongside homilies and prayers for the Mass and Office, indicating that galdor was 
considered by its compiler as entirely compatible with these liturgical materials in the south-
west of England in the early eleventh century. 
The Old English Bede contains a condemnatory reference to galdor, listing it among 
the evil practices against which St Cuthbert fought: 
 
Forðon ðe monige ðone geleafan, þe hie hæfdon, mid unrihtum weorcum idledon, ond 
swylce eac manige in ða tid þæs myclan woles & moncwildes gymeleasedan ðæm gerynum 
þæs halgan geleafan, mid þæm hie gelærede wæron, & to ðæm dwoligendum læcedomum 
deofulgylda ofsetton & scyndon; swa swa hie þæt sende wite from God Scyppende þurh 
heora galdor oþþe lyfesne oððe þurh hwylce hwugu deogolnesse deofolcræftes bewerian 
mehton (IV, 27).113 
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For many of them profaned the creed they held by wicked deeds and some of them too, in 
times of plague, would forget the sacred mysteries of the faith into which they had been 
initiated and take to the false remedies of idolatry, as though they could ward off a blow 
inflicted by God the Creator by means of incantations [galdor] or amulets or any other 
mysteries of devilish art.114 
 
In a similar way to other texts considered in Chapter One, this condemnatory use of galdor 
presents the term as a dangerous ritual when it leads Christians astray. This passage 
associates galdor ZLWKRWKHUHYLOVµO\IHVQH¶µGHRJROQHVVHGHRIROFU IWHV¶WRFRQGHPQLWDVD
harmful practice. This is one particular use of galdor that is harmful to the Christian, and it is 
GHSLFWHGDVDXVHOHVVDWWHPSWWRRYHUFRPH*RG¶VMXVWSXQLVKPHQWV 
The ritual that prescribes the performance of a galdor is commonly referred to as the 
Journey Charm; it appears in the margins of folios 350-353 alongside Book I of the Old 
English Bede.115 ,W LPPHGLDWHO\ RSHQV ZLWK WKH VXEMHFW¶V VHOI-reflective description of 
drawing a protective circle before setting out on a journey: 
 
Ic me on þysse gyrde beluce and on godes helde bebeode wið þane sara sice, wið þane sara 
slege, wið þane grymma gryre, wið ðane micela egsa þe bið eghwam lað, and wið eal þæt 
lað þe in to land fare, syge gealdor ic begale, sigegyrd ic me wege wordsige and worcsige, 
se me dege.116 
 
, HQFLUFOH P\VHOI ZLWK WKLV URG DQGHQWUXVW P\VHOI WR *RG¶V JUDFH DJDLQVW Whe sore stitch, 
against the sore bite, against the grim dread, against the great fear that is loathsome to 
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everyone, and against all evil that enters the land. A victory charm [syge gealdor] I sing 
[begale], a victory rod I bear, word-victory, work-victory. May they avail me.117 
 
In this opening declaration, the instrument which marks a perimeter around the performer has 
SDUDOOHOV ZLWK WKH SRZHU RI WKH FURVV EHFDXVH LW LV UHIHUUHG WR DV D YLFWRU\ URG µJ\UGH¶
µVLJHJ\UG¶118 The gealdor is also presented as viFWRULRXV WKURXJK WKH FRPSRXQG µV\JH-
JHDOGRU¶ DQG through this it is closely associated with other compounds describing the 
SHUIRUPHU¶VZRUGVDQGGHHGVµZRUGVLJHDQGZRUFVLJH¶DQGWKHVDLQWVµVLJHURIUD¶119 
The Christian nature of this victory-gealdor is further affirmed by the invocation of 
Old Testament patriarchs and New Testament saints so that the individual may be protected 
from a range of hostile forces: 
 
moyses and iacob and davit and iosep and euan and annan and elizabet, saharie and ec marie 
PRGXU&KULVWHVDQGHDFì JHEURìUXSHWUXVDQGSDXOXVDQGHDFìXVHQGìLUDHQJODFOLSLJH«
biddu ealle bliðu mode þæt me beo hand ofer heafod matheus helm, marcus byrne leoht lifes 
rof, lucos min swurd scer(a)p and scir ecg, scyld Iohannes.120 
 
Moses and Jacob, and David and Joseph, and Eve and Anna and Elizabeth, Zacharias and 
DOVR0DU\&KULVW¶VPRWKHUDQGDOVRWKHEURWKHUV3HWHUDQG3DXODQGDOVRWKRXVDQGVRIWK\
DQJHOV,FDOORQ«,QEOLWKHPRRG,ELGWKHPDOOWKDW0DWWKHZEHP\KHOP0DUNP\FRDWRI
mail, strong light of my life, Luke my sword, sharp and bright-edged, John my shield.121 
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This passage is similar to Irish Christian loricae WKDWDGDSW6W3DXO¶VLetter to the Ephesians 




The gealdor of this ritual is therefore closely connected to Christian victory, 
invocations of saints, Scripture, and prayers to God. It has the power to overcome all evil that 
JRHVWKURXJKRXWWKHODQGµHDOì WODèìHLQWRODQGIDUH¶DQGLWKDVWKHDELOLW\WRVXPPon the 
whole hosts of heaven for the protection of the travelling individual. It is clear that galdor 
was considered an appropriate word to describe a powerful Christian utterance by this scribe 
in the early eleventh century. 
 
Conclusions 
The four manuscripts that use galdor in ritual texts reflect how a variety of Anglo-Saxons 
understood this term in the tenth and eleventh centuries. %DOG¶V/HHFKERRN was copied from 
DQHDUOLHUH[HPSODU LQWKHOZROG¶V2OG0LQVWHU LQ:LQFKHVWHUZKHQ WKH WHUPZDVSHUKDSV
restricted in meaning to denote a harmful spiritual practice. Harley 585 was compiled from 
manuscripts that were housed in Winchester in the early eleventh century, and the Æcerbot 
ritual in Caligula A. vii was also copied, if not composed, around this time, perhaps in a 
Winchester scriptorium. The evidence from these manuscripts indicates that galdra were 
compatible with prayers, Masses, and other liturgical rites. The marginal texts of Corpus 41 
were copied from sources that were not influenced by Winchester productions, and the 
appearance of galdor in one of its rituals denotes a powerful Christian formula that could 
summon divine protection. 







The appearance of galdor in only twelve surviving rituals perhaps suggests that the 
word was deliberately avoided for its problematic connotations. However, the origins of the 
manuscripts in which these rituals appear provide important information about how the term 
was used in the tenth and eleventh centuries to describe powerful Christian utterances. 
Certain ecclesiastics evidently viewed galdor as an appropriate component of Christian ritual 
practice, and they incorporated it into the liturgy at when other authorities such as Ælfric and 
Wulfstan were condemning its use. It may be the case that many clergy considered galdra to 
be part of mainstream Christian practices if they were used in the right context by authorised 
practitioners. 
We have seen that the term galdor does not satisfactorily define an entire genre of 
µFKDUPV¶HVSHFLDOO\DVLWRQO\DSSHDUVLQWZHOYHULWXDl texts. When the word does appear in 
these rituals it refers to powerful verbal formulas that are used in conjunction with the liturgy. 
The obscure language of many of these galdra may conceal their meaning, and they seem to 
have required specialised skill and knowledge for their performance. This helps to explain 
why galdor is consistently presented as a dangerous practice by ecclesiastical authorities, as it 
could lead Christians astray if it was used by the wrong people. It therefore seems more 
appropriate to understand galdor as a component of Anglo-Saxon liturgical practice than it is 
to view this term as evidence of pre-Christian magic and religion. The few surviving 
references to galdor in ritual contexts are in fact far removed from traditional understandings 
RIµFKDUPV¶DQGWKLVFDOOVLQWRTXHVWLRQDOORIWKHRWKHUULWXDOVWKDWKDYHEHHQFODVVLILHGWKXV
DQG LQFOXGHG LQ WKLV JHQUH 5HFRQVLGHULQJ WKH ULWXDOV¶ OLWXUJLFDO FRQWHQW DQG PDQXVFULSW
contexts reveals more information about how some Anglo-Saxons understood these texts and 






µEcclesiastical elements are found throughout the whole corpus of Anglo-Saxon medicine 
and magic. Paternosters accompany every conceivable medical process. Such elements are 
perhaps the least interesting of the factors in A[nglo-]S[axon] medicine, since they are 
known from many sources, are easily recognized, and still survive in folk-custom¶.1 
 
This view of Charles Singer epitomises the traditional scholarly approach to the liturgical 
elements of Anglo-6D[RQµFKDUPV¶DQG± to use an analogy ± it is an unsatisfactory way of 
avoiding the elephant in the room. The extent to which these rituals draw upon liturgical texts 
PDNHV LW GLIILFXOW WR PDLQWDLQ GLVWLQFWLRQV EHWZHHQ µFKDUPV¶ DQG OLWXUJ\ 0DQ\ µFKDUPV¶
incorporate formulas from liturgical ordines, most prescribe the use of liturgical objects and 
prayers (including the Eucharist, holy water, incense, the Paternoster, the Creed, and litanies), 
and some are explicitly to be performed by priests in churches.2 Although some scholars have 
GLVFXVVHG SRVVLEOH OLWXUJLFDO VRXUFHV IRU VRPH RI WKH µFKDUPV¶ WKH\ KDYH VWLOO WHQGHG WR
maintain distinctions between ritual genres.3 
 6RPH PDQXVFULSWV WKDW FRQWDLQ µFKDUPV¶ DOVR LQFOXGH WH[WV ZKLFK DUH
uncontroversially associated with the liturgy. London, British Library, MS Cotton Tiberius A. 
LLL IRU H[DPSOH FRQWDLQV WKHOZROG¶V WUDQVODWLRQ RI WKH Rule of Benedict; London, British 
Library, MS Cotton Vitellius E. xviii contains calculations of liturgical feasts; and the 
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margins of Corpus 41 include homilies, chants for the clerical Office, and Mass prayers.4 The 
evidence of such manuscripts indicates that some Anglo-Saxon compilers and scribes 
grouped µFKDUPV¶ ZLWK other texts that were concerned with the liturgy. There was great 
diversity in the rituals practised in Anglo-Saxon England in the tenth and eleventh centuries, 
and in this period new liturgies were often created and other ones were revised and adapted.5 
3DUW WZRRI WKLVVWXG\UHFRQVLGHUV WKHPDQXVFULSWVRXUFHV LQZKLFKµFKDUPV¶DSSHDU
DQG WKLV FKDSWHU FRPSDUHV µFKDUPV¶ ZLWK FRQWHPSRUDU\ OLWXUJLFDO texts that were written in 
similar ecclesiastical centres. I argue that some, if not all, of the rituals that have been 
WUDGLWLRQDOO\FDWHJRULVHGDV µFKDUPV¶DUHEHWWHUFRQVLGHUHGDV OLWXUJLFDO WH[WV WKDWDUHSDUWRI
this ecclesiastical culture of diversity, innovation, and experimentation. The chapter takes 
FDVHVWXGLHVRIµFKDUPV¶DQGOLWXUJLFDO rites and blessings that address similar socio-cultural 
concerns of healing, exorcism, marriage, politics, and travel. These themes are based loosely 
on the organisation of texts within benedictionals and pontificals to demonstrate how similar 
µFKDUPV¶DUHWRRWKHUOLWXUJLFDOWH[WVWKDWZHUHwritten for use by bishops and priests.6 Several 
µFKDUPV¶ZHUHZULWWHQIRUXVHE\ORFDOSULHVWVDQGOD\SHRSOH± particularly pregnant women ± 
indicating that some functioned to encourage liturgical practice in the wider community. The 
WKHPDWLF DQG WH[WXDO VLPLODULWLHV EHWZHHQ µFKDUPV¶ DQG OLWXUJLFDO WH[WV GHPRQVWUDWH KRZ
difficult it is to sustain distinctions between these rituals. 
 
i. Visiting the Sick 




 6HHDOVR$QGUHZ3UHVFRWWµ7KH7H[WRIWKH%HQHGLFWLRQDORI6W Æthelwold¶LQBishop Æthelwold, Yorke, ed., 
119-47; David Dumville, Liturgy and the Ecclesiastical History of Late Anglo-Saxon England: Four Studies 
(Woodbridge: Boydell, 1992), 85; ChristophHU$-RQHVµ7KH&KULVP0DVVLQ/DWHU$QJOR-6D[RQ(QJODQG¶LQ
The Liturgy of the Late Anglo-Saxon Church, M. Bradford Bedingfield and Helen Gittos, eds., HBS Subsidia 5 
(London: Boydell, 2005), 105-42; Gittos, Liturgy, Architecture, and Sacred Places, 221- µ5HVHDUFKLQJ WKH
+LVWRU\ RI 5LWHV¶ LQ Understanding Medieval Liturgy: Essays in Interpretation, Helen Gittos and Sarah 
Hamilton, eds (Farnham: Ashgate, 2015), forthcoming. 
6
 $V FRQQHFWLRQV EHWZHHQ µFKDUPV¶ DQG DJULFXOWXUDO EOHVVLQJV KDYH EHHQ ILUPO\ HVWDEOLVKHG , ZLOO SRVWSRQH
analysis of this particular concern until the next chapter, which undertakes a case study of the Vitellius Psalter. 
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Sickness is possibly the most predominant concern of the so-FDOOHGµFKDUP¶ULWXDOVDQGWKH
majority of these healing texts are found in %DOG¶V/HHFKERRN and Harley 585 (discussed in 
Chapter Two).7 Many of these rituals have close correspondences with liturgical texts 
associated with healing. For example, one µFKDUP¶IRUKHDOLQJ internal and external sickness 
provides evidence of an attempt to extend liturgical practice beyond the monastery. The 
Gewrit of Heofonum is found in London, British Library, MS Cotton Caligula A. xv (fol. 
140r), the original parts of which were written in Christ Church, Canterbury in the mid 
eleventh century.8 The text claims that it was delivered by an angel from heaven to Saint 
3HWHU¶V DOWDU LQ5RPH DQG WKDW LWV UHFLWDWLRQ LV HTXLYDOHQW WRSUD\LQJ WKH HQWLUHSVDOWHU µ6H
HQJHOEURKWHìLVJHZULWRIKHRIRQǌPOHGHKLWRQXSSDQìƝVSHWUXVZHRIXGRQURPH6H þe 
ìLVJHEHGVLQJèRQF\UFHDQìR&쐀 IRUVWHQWKLWKƯPVHDOWHUDVHDOPD¶9 This would have obvious 
benefits to monks who were under the obligation of praying the Office but it may also have 
encouraged lay devotions which were presented as equivalents to monastic prayer. This may 
DOVREHLQGLFDWHGLQWKHLQVWUXFWLRQWRVLQJLWHDFKQLJKWEHIRUHJRLQJWRVOHHSµVLQJìLV\OFH
JHEHGRQQLKW UìXWRìLQǌPUHVWHJD¶10 
 A more remarkable claim of this text, however, concerns its equivalence to the 
(XFKDULVW µ$QG VHìHKLW VLQJè WKLV HQGHG JHìRQQH IRUVWHQW KLW KLPKXVHOJDQJ¶11 As 
noted in Chapter Two, there are other rituals that use the Eucharist in their prescribed 
performances but this text is unique in its claimed equivalence to receiving the Eucharist on 
                                                 
7
 See also Stanley Rubin, Medieval English Medicine (New York: Harper & Row, 1974); Marilyn Deegan and 
Donald G. Scragg, eds., Medicine in Early Medieval England: Four Papers (Manchester: Manchester Centre for 
Anglo-Saxon Studies, 1989); Donald G. Scragg, ed., Superstition and Popular Medicine in Anglo-Saxon 
England (Manchester: Manchester Centre for Anglo-Saxon Studies, 1989); Cameron, Anglo-Saxon Medicine; 
%DUEDUD%UHQQHVVHO0'URXWDQG5*UDYHOµ$5HDVVHVVPHQWRIWKH(IILFDF\RI$QJOR-6D[RQ0HGLFLQH¶ASE, 
34 (2005), 183-95. 
8
 See Ker, Catalogue, 173; Gneuss, Handlist, 74; Lapidge, Anglo-Saxon Library, 169; Roy Liuzza, ed., Anglo-
Saxon Prognostics: An Edition and Translation of Texts from London, British Library MS Cotton Tiberius A iii 
Cambridge: D. S. Brewer, 2010), 9-12; Scragg, Conspectus, 35. 
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the death bed. If in emergency the dying person could not receive the Eucharist in the 
administration of Extreme Unction, the singing of these sacred words seems to have sufficed 
instead.12 Following this statement, the text instructs that it can be effective against all 
XQNQRZQHYLO IRUFHV µZLè JKZLOFXPXQFXìXP\IHOH JèHUJHIOHRJHQGHVJHIDUHQGHV¶13 If 
the evil is internal the words are to be sung over a drink, and if it is external they are to be 
sung over butter that is then used to anoint the body.14 
 Another µFKDUP¶ against elf-disease from Book III of %DOG¶V/HHFKERRN (s. x3/4, Old 
Minster, Winchester) uses a number of liturgical formulas with the administration of an 
herbal drink: 
 
Writ þis gewrit. Scriptum est rex regum et dominus dominantium. byrnice. beronice. lurlure. 
iehe. aius. aius. aius. Sanctus. Sanctus. Sanctus. dominus deus Sabaoth. amen. alleluiah. 
Sing þis ofer þam drence 7 þam gewrite. Deus omnipotens pater domini nostri iesu cristi. 
per Inpositionem huius scriptura expelle a famulo tuo .N. omnem impetum castalidum. de 
capite. de capillis. de cerebro. de fronte. de lingua. de sublingua. de guttore. de faucibus. de 
dentibus. de oculis. de naribus. de auribus. de manibus. de collo. de brachiis. de corde. de 
anima. de genibus. de coxis. de pedibus. de compaginibus. omnium membrorum intus et 
foris. amen. Wyrc þonne drenc«ZULW,,,FUXFHPPLGROHXPLQILUPRUXPFZHèSD[WLEL
Nim þonne þæt JHZULW ZULW FUXFHP PLG RIHU ìDP GULQFH  VLQJ ìLV ì U RIHU« Z W þæt 
gewrit on þam drence 7 writ crucem mid him on ælcum lime 7 cweð signum crucis xpi 
consueruate In uitam eternam. amen. Gif þe ne lyste hat hine selfne oððe swa gesubne swa 
                                                 
12
 Records survive from eighth-FHQWXU\,ULVKWUDGLWLRQVWKDWXVHGULWHVIRUKHDOLQJDQGµZKLFKDUHEXLOWDURXQGthe 
FRPPXQLRQVHUYLFHRIWKH0DVV¶)UHGHULFN63D[WRQµ$QRLQWLQJWKH6LFNDQGWKH'\LQJLQ&KULVWLDQ$QWLTXLW\
DQGWKH(DUO\0HGLHYDO:HVW¶Ln Health, Disease and Healing in Medieval Culture, Sheila Campbell, Bert Hall, 




 µ*LIKLWLQQRQELèVLQJìLVRQZ WHUV\OHKLPGULQFDQVRQD him bið sel. Gif hit þonne utan si sing hit on fersce 
EXWHUDQVPHUHPLGì WOLFVRQDKƯPN\PèERW¶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iehe, aius, aius, aius, holy, holy, holy, Lord God of hosts. Amen, alleluia. Sing this over the 
GULQN DQG WKH ZULWLQJ µ*RG RPQLSRWHQW )DWKHU RI RXU lord Jesus Christ, through the 
imposition of this writing expell from your servant (Name) all enemy attacks from the head, 
from the hair, from the brain, from the forehead, from the tongue, epiglottis, from the throat, 
from the gullet, from the teeth, from the eyes, from the nose, from the ears, from the hands, 
from the neck, from the arms, from the heart, from the soul, from the knees, from the hips, 
IURPWKHIHHWIURPWKHMRLQWVDQGDOOLQWHUQDODQGH[WHUQDOPHPEHUV$PHQ¶. Then work up 
a drink [of numerous herbs and holy water]«:ULWH WKUHHFURVVHVZLWKRLORIXQFWLRQDQG
VD\µSHDFHEHZLWK\RX¶7KHQWDNHWKHZULWLQJZULWHDFURVVZLWKLWRYHUWKHGULQNDQGVLQJ
WKLVRYHULW«:HWWKHZULWLQJLQWKHGULQNDQGZULWHDFURVVZLWKLWRQHYHU\OLPEDQGVay: 
µMay the sign of the cross of Christ keep you for eternal OLIH$PHQ¶ ,I\RXGRQRWKDYH
instruction, order (the person) himself or as close a kinsman as he has and sign (the cross) as 
EHVWKHFDQ7KLVSUDFWLFHLVSRZHUIXODJDLQVWDOOWKHILHQG¶VWHPptations.16 
 
The sacred writing that is used in this ritual is composed of scriptural references, and contains 
the Sanctus of the Mass. Some of the words are difficult to interpret but there is an evident 
LQFOXVLRQRI*UHHNLQWKHWULSOHUHSHWLWLRQRIµDLXV¶ZKLFKLVSUREDEO\VXSSRVHGWREHµDJLRV¶
WKH*UHHNHTXLYDOHQWWRµVDQFWXV¶7KHZRUGVWKDWSUHFHGHWKLVOLWXUJLFDOLQYocation have been 
LQWHUSUHWHGDVQDPHVRIVDLQWVSDUWLFXODUO\µE\UQLFH¶DQGµEHURQLFH¶DVµ9HURQLFD¶DQGµLHKH¶
DV µ<DKZHK¶ RU µ-HVXV¶17 7KH ZRUG µOXUOXUH¶ KRZHYHU LV PRUH REVFXUH DQG KDV QRW EHHQ
                                                 
15
 Cockayne, ed., Leechdoms, Vol. II, 348-50. 
16
 Other similar instructions can be found in this manuscript, see Cockayne, ed., Leechdoms, Vol. II, 334-6, 344-
6. See also Jolly, Popular Religion, 154- 5ROI %UHPPHU µ2OG (QJOLVK ³&URVV´ :RUGV¶ LQ Cross and 
Cruciform in the Anglo-Saxon World, Keefer, Jolly, and Karkov, eds., 204-32 at 212-15. 
17
 See Storms, ed., Anglo-Saxon Magic, 233; Jolly, Popular Religion, 163. 
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identified. This particular word could be deliberately obscured, as seen in other rituals in this 
manuscript that may use encryption, or it could refer to some spiritual entity that has since 
been forgotten. Whatever the meaning of these words, it is clear that the ritual opens with 
writing holy words and names before they are applied to the sick subject. 
 The ritual then prescribes the singing of a prayer listing no fewer than twenty-one 
ERG\SDUWVZKLFKDUHWREHSURWHFWHGE\WKHSRZHURI*RG7KHEOHVVLQJµSD[WLEL¶LVWKHQVDLG
as each limb is anointed with the oil of unction and the sign of the cross. Following this, the 
written text is dipped into the herbal drink and used to mark another sign of the cross on each 
OLPEGXULQJZKLFKDQ LQYRFDWLRQRI&KULVW¶V FURVV LV UHSHDWHG)LQDOO\ WKH ULWXDO H[SOLFLWOy 
states that the sick person or next of kin can perform the ritual if the performer does not know 
ZKDWWRGRµGif þe ne lyste¶). This suggests that the ritual could be performed by any literate 
person, and this final instruction may indicate that it could have been used by a lay person.18 
It could also have been written for use in a monastic infirmary; the ritual allows for a monk 
who can read but not write, and in this context the sick monk may have known how to 
perform the ritual. 
 There are many liturgical texts concerned with healing, especially votive Masses and 
liturgical ordines for the infirm and dying. Visiting the sick was an important pastoral 
responsibility of monks, as stressed in the Rule of Benedict (Chapter 36).19 Chapter Twelve of 
the Regularis Concordia also outlines the performance of a ritual involving the whole 
monastic community for a sick brother.20 Prescriptions for this type of ceremony are found in 
other rites for visiting the sick. For example, Part A of the so-called Leofric Missal (Oxford, 
Bodleian Library, MS Bodley 579, written c. 860-920 in Canterbury) contains a number of 
Masses for the sick and dying (fols. 228r, 238r, 239r), as well as a full Ordo ad uisitandum et 
                                                 
18
 On lay uses of death-related rituals, see Thompson, Dying and Death, 62-3. 
19
 Logeman, ed., Rule of S. Benet, 67-8. 
20
 See Symons, ed. and trans., Regularis Concordia, 64. 
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unguendum et communicandum Infirmum (fols. 319r-324r).21 Thompson has also discussed 
several eleventh-century manuscripts that contain devotions for the sick and dying, including 
Oxford, Bodleian Library, MS Laud Misc. 482, the Red Book of Darley (Cambridge, Corpus 
Christi College, MS 422), and the Lanalet Pontifical (Rouen, Bibliothèque Municipale, MS 
A. 27 (368)).22 Thompson suggests that penitential devotions that were to be said at the death 
EHG RULJLQDWHG LQ .LQJ $OIUHG¶V UHLJQ DQG JDLQHG SRSXODULW\ LQ WKH WHQWK DQG HOHYHQWK
centuries.23 
 A later version of the rite for visiting the sick is found in the Missal of Robert of 
Jumièges (Rouen, Bibliothèque Municipale, MS Y.6 (274), fols. 207r-212v).24 This 
manuscript is an English Mass-book which was written sometime between 1014 and 1023.25 
It was probably written for a monastic bishop at Ely or Peterborough before it came into the 
possession of Robert of Jumièges, Bishop of London (1044) and Archbishop of Canterbury 
(1051).26 The ordo, like ones of this period, opens with the asperging of a house with holy 
water before thHSULHVWVHQWHUDQGVD\µSD[KXLFGRPXL¶WKUHHWLPHV27 This resonates with the 
LQVWUXFWLRQ WR ZULWH WKUHH FURVV ZLWK RLO DQG VD\ µSD[ WLEL¶ LQ WKH µFKDUP¶ for elf-disease. 
Following this, the interior of the house and the sick subject are to be sprinkled with water 
                                                 
21
 Nicholas Orchard, ed., The Leofric Missal, 1: Introduction, Collation Table, and Index; 2: Text, 2 Vols., HBS, 
Vols. 113-114 (Woodbridge: Boydell, 2002), Vol. II, 343-4, 356, 358, 444-50. A similar ordo for the 
housebound sick is found in G. H. Doble, ed., Pontificale Lanaletense (Bibliothèque de la Ville de Rouen A. 27. 
Cat. 368), HBS, Vol. 74 (London: Harrison and Sons, 1937), 131-9; Nicholas Orchard, ed., The Sacramentary 
of Ratoldus, HBS, Vol. 116 (London: Boydell, 2005), 411-16. On the dating of Leofric A, see Orchard, ed., 
Leofric Missal, Vol. I, 10-13, 16-20. 
22
 Thompson, Dying and Death, 67-88. 
23
 Thompson, Dying and Death  6HH DOVR $ODQ )UDQW]HQ µ7KH 7UDGLWLRQ RI 3HQLWHQWLDOV LQ $QJOR-Saxon 
(QJODQG¶ASE, 11 (1982), 23-56 at 49-52. 
24
 On the Latin sources of this alternative rite, see Henry A. Wilson, ed., The Missal of Robert of Jumièges, 
HBS, Vol. 11 (London: Harrison and Sons, 1896), lxxi-ii. 
25
 Wilson, ed., Missal of Robert, xxiv-vi; Gneuss, Handlist, 141; Brown, Manuscripts  :LHODQG µ/DWLQ
0DQXVFULSWV¶6FUDJJConspectus, 83. See also J. B. L. 7ROKXUVWµ$Q([DPLQDWLRQRI7ZR$QJOR-Saxon 
Manuscripts of the Winchester 6FKRROWKH0LVVDORI5REHUWRI-XPLHJHVDQGWKH%HQHGLFWLRQDORI$HWKHOZROG¶
Archaeologia, 83 (1933), 27-44. 
26
 See Ker, Catalogue, 449; Dumville, Liturgy and the Ecclesiastical History, 87; M. Bradford Bedingfield, The 
Dramatic Liturgy of Anglo-Saxon England (Woodbridge: Boydell, 2002), 15-16. Dumville also offers an 
alternative possibility that it was copied from an exemplar from Ely or Peterborough at Christ Church, 
Canterbury, David Dumville, English Caroline Script and Monastic History: Studies in Benedictinism, A.D. 
950-1030 (Cambridge: D. S. Brewer, 1993), 118-19. 
27
 Wilson, ed., Missal of Robert, 287. 
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before penitential psalms are sung.28 A prayer is then said which refers to the Roman 
Centurion who asked Christ to heal his servant (Matt. 8. 5-13), and a litany of the saints 
follows which includes Cuthbert, Guthlac, Brigid, Æthelthryth, Sexburg, and Wihtburg.29 The 
elf-disease µFKDUP¶ similarly uses scriptural references and what seems to be a short litany in 
the text to be written down. 
 Another prayer then follows the litany in the ordo, and it petitions the God of 
Abraham, Isaac, and Jacob to drive out all hostile forces and grant the protection of His 
DQJHOVµH[SHOOHRPQHVLQLPLFLLQVLGLDVPLWWHHLGRPLQHDQJHOXPSDFLVTXLKDQFGRPXPSDFH
SHUSHWXD FXVWRGLDW¶30 The elf-disease µFKDUP¶ also drives out evil forces in the same way 
µH[SHOOHD IDPXOR WXR 1RPQHPLPSHWXPFDVWDOLGXP¶31 The ordo then instructs that the 
VLJQRIWKHFURVVLVWREHPDUNHGRQWKHLQGLYLGXDO¶VERG\ 
 
Þonne wyrc se sacerd cristes rodetacen mid þan halig wætere 7 mid þam axun ofer his breost 
7 onlecge hæran oððe wyllen 7 smirie hine mid þon haligan ele. 7 oðre betrynan þan syngan 
þa sealm(as) þe her gemearcode sint.32 
 
Then the priest must make the sign of the cross with the holy water, and with the ashes over 
his breast, and lay on the sackcloth or wool, and smear him with the holy oil. And the others 
who are well should then sing those psalms that are noted here. 
 
An antiphon and psalm are then given, and a series of alternative prayers are listed with 
further antiphons and psalms.33 These stages of the ordo echo the marking of the sign of the 
cross with the holy oil and drink in the µFKDUP¶ for elf-disease. 
                                                 
28
 )RU IXUWKHU FRPSDULVRQV EHWZHHQ µFKDUPV¶ DQG OLWXUJLFDO EOHVVLQJV RI KRXVHV DQG URRPV VHH :LOVRQ HG
Missal of Robert, 277-9 and Storms, ed., Anglo-Saxon Magic, 202, 206. 
29
 See Wilson, ed., Missal of Robert, 288-9. 
30
 Wilson, ed., Missal of Robert, 289-µ([SHODOOWKHHQHPLHV¶WUHDFKHU\VHQGKLP/RUGDQDQJHORISHDFH
who may guard this house in perpetual peaFH¶ 
31
 µexpel from your servant (Name) all enemy attacks¶ 
32
 Wilson, ed., Missal of Robert, 290. 
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 Following this initial anointing, the ordo provides vernacular instructions outlining 
the parts of the body that are to be marked with the oil along with an accompanying prayer of 
anointing: 
 
Þonne se untrumne bið gesmyred on þam mold gewinde 7 on foranheafde. 7 on þan 
þunwengon. 7 on his nebbe. Þonne cweðe se sacerd þis gebed. 
Unguo te .N. oleo sancto in nomine patris et filii et spiritus sancti sicut unxit samuel dauid 
regem et prophetam. ut non lateat in te spiritus inmundus. neque in membris. neque in 
PHGXOOLVQHTXHLQQXOODFRPSDJLQHPHPEURUXPVHGLQWHKDELWHWXLUWXV&KULVWLDOtissimi et 
spiritus sancti. quatenus per huius operationem mysterii. et per hanc sacrati olei unctionem 
atque nostrum deprecationem uirtutute sanctae trinitatis medicatus siue sanatus pristinam et 
melioratam recipere merearis sanitatem. per.34 
 
When the sick person is smeared all around the top of the head, and on the forehead, and on 
the temples, and on his nose, then the priest must say this prayer: 
µI anoint you, (Name), with holy oil in the name of the Father, and the Son, and the Holy 
Spirit just as Samuel anointed David as king and prophet; so that the unclean spirit does not 
OXUNLQ\RXQRULQ\RXUOLPEVQRULQ\RXUPDUURZQRULQDQ\RI\RXUOLPEV¶MRLQWVEXWPD\
the power of Christ the most high and the Holy Spirit live in you. Through this work of 
mystery here, and through this oil of sacred unction, and our prayer, by the power of the 
Holy Trinity, may you merit to regain, be cured or be healed to former and better health¶. 
 
Once this prayer is said and the sick subject is placed in relation to the biblical past (through 
the reference to Samuel and David), all other bodily extremeties are then anointed. The 
                                                                                                                                                        
33
 Wilson, ed., Missal of Robert, 290-2. 
34
 Wilson, ed., Missal of Robert2QWKHDSSHDUDQFHRI WKLV µQHTXH¶IRUPXODLQRWKHU ULWXDO WUDGLWLRQVVHH
-ROO\µ0DJLF0LUDFOHDQG3RSXODU3UDFWLFH¶(GLQD%R]yN\µ0HGLHYDO1DUUDWLYH&KDUPV¶LQThe Power 
of Words, James A. Kapalo, Eva Pocs, and William F. Ryan, eds (Budapest and New York: Central European 
UP), 2013, 101-16 at 103. 
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bodily members are identified by a vernacular instruction, and every prayer that is said over 
each member is consistently identifiHGDVµìLVJHEHG¶7KHERGLO\PHPEHUVDUHWKHH\HVµìD
HDJDQ¶HDUVµHDUDQLQQDQXWDQ¶QRVHµQRVXIRUHZHDUGHLQQDQ¶OLSVµZHOHUDV¶WKURDW
and KHHOVµKUDFHVS\UDQ¶VKRXOGHUVµVFXOGUX¶EUHDVWµEUHRVW¶KDQGVµKDQGD¶DQGIHHW
µIHW¶35 These body parts differ in order of appearance from the elf-disease ritual, and the 
ordo LQVWUXFWVWKHSULHVWWRUHFLWHWKLVOLVWRYHUWKHVLFNSHUVRQZKHUHDVWKHµFKDUP¶LQVWUXFWV
that it is to be sung over a drink. The ritual for elf-disease also identifies roughly double the 
number of bodily members that are to be protected than those identified in the ordo. 
However, the comprehensive anatomical protection of both texts demonstrates a very close 
overlap in their content. 
 Following the anointing of each body part and towards the end of the ordo, another 
prayer is to be said that reinforces the earlier petitions to drive out evil, restore health to the 
body and soul, and grant the sick subject remission of sins. Instructions then follow to 
FRQVXPHERWKWKHEUHDGDQGZLQHRIWKH(XFKDULVWDQGWRUHFLWHWZRPRUHSUD\HUVµ2QE\ULH
þonne godes lLFKDPDQ  EORGHV ìXV FZHèHQH« 2Q ì UH I\OOHGQ\VVH ìLVVHUH ìHQXQJH¶36 
After the final prayer, the priests pray silently over the sick person, but if there is a bishop 
present then he is to recite another prayer which is provided in the ordoµëLVVXQHDOOXQþus 
gefylledon cweðum þa sacerdas þas gebedu ofer þone untruman swa fela swa þær beo 
V\QGHUOLF *LI ì U ìRQQH ELVFHRS EHR KLV ìHQXQJ ì W ELè¶37 The ordo, the elf-disease 
µFKDUP¶ DQG WKH Gewrit of Heofonum all demonstrate flexibility in their performance, 
showing how certain measures were taken to ensure that this pastoral duty of visiting the sick 
and dying could be carried out by bishops, priests, the sick patients themselves, or their 
related kin. 
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 The significant number of overlaps in theme and content in the ordo and so-called 
µFKDUPV¶ LQGLFDWH WKDW GLVWLQFWLRQV EHWZHHQ WKHLU SHUIRUPDQFHV PD\ QRW KDYH EHHQ HDVLO\
perceived. The Gewrit of Heofonum shows how devotional rituals were perhaps used in cases 
of emergency when a dying person could not receive the Eucharist. As the elf-disease ritual 
predates the ordo in the Missal of Robert of Jumièges, it may be the case that some of the so-
FDOOHG µFKDUPV¶ LQIOXHQFHG GHYHORSPHQWV LQ VRPH OLWXUJLFDO ULWHV 7KHVH KHDOLQJ µFKDUPV¶
have many features in common with liturgical texts, and there is no evidence to suggest that 
they were perceived as belonging to different genres in late Anglo-Saxon England. 
 
ii. Exorcism 
Closely related to the pastoral concern of ministering to the sick is the theme of exorcism. 
There are two forms of liturgical rites relating to exorcism in extant Anglo-Saxon sources: 
that of exorcising people and things such as salt, water, oil, palms, and catechumens; and the 
ordination of an exorcist.38 -ROO\ KDV GLVFXVVHG LQ GHWDLO WKH FRQQHFWLRQV EHWZHHQ µFKDUP¶
rituals and rites for exorcising water and salt in the Leofric Missal, the Durham Collectar, 
and Corpus 41, and there is no need to redraw these comparisons here.39 Some so-called 
µFKDUPV¶ DOVR GHPRQVWUDWH RYHUODS ZLWK IHDWXUHV RI WKH ULWH IRU RUGDLQLQJ DQ H[RUFLVW )RU
example, in the Benedictional of Robert (Rouen, Bibliothèque Municipale, Y.7 (369), written 
in Winchester c. 975) the rite opens with the exorcist receiving a letter of authority from his 
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bishop.40 He is then ordered to memorise the document so that he may have power over the 
possessed, the baptised, and catachumens: µAccipe et commenda memoriae. et habeto 
potestatem inponendi manum super inerguminum. siue baptizatum. siue caticuminum¶.41 The 
fact that the exorcist has to commit the document to memory indicates that exorcisms were 
perceived as powerful rites that must be closely guarded and known only to those who were 
authorised to perform them.42 7KH WHUP µLQHUJXPLQXP¶ WKH SRVVHVVHG LV IRXQG PDLQO\ LQ
Anglo-6D[RQOLWXUJLFDOERRNVEXWLWDOVRDSSHDUVRXWVLGHRIWKLVFRQWH[WLQ$OGKHOP¶VProsa 
de Virginitate.43 ,Q$OGKHOP¶VZRUNWKHZRUGLVXVHGWRGHVFULEH6W$QDWROLD¶VFXUe of a man 
ERXQGE\GHPRQVDQG LW LVJORVVHGZLWKWKH2OG(QJOLVKZRUGµGHRXHOVHRFQH¶44 The Latin 
ZRUG IRU SRVVHVVLRQ ZDV UHQGHUHG DV µGHYLO-VLFNQHVV¶ DQG WKLV FRQGLWLRQ LV LGHQWLILHG LQ D
QXPEHURIµFKDUP¶ULWXDOV 
The bishop gives the exorcist power over the possessed provided that he commits the 
written testimony of his ordination to memory. A blessing follows this opening instruction 
and it HPSKDVLVHV WKHH[RUFLVW¶VSRZHURYHU WKHGHPRQDQG WKHPDQ\HYLOV LWEULQJV µXWVLW
spiritalis imperator ad abiciendos demones de corporibus obsessis cum omni nequitia eorum 
PXOWLIRUPL¶45 The exorcist is presented as a master of spirits that manifest their demonic 
effects in the corporeal world. An alternative blessing follows this which also outlines the 
H[RUFLVW¶s ability to coerce demonic forces through his words and through the imposition of 
his hands: µut per inpositionem manum et officium oris eum eligere digneris ut imperium 
habeat spirituum inmundorum cohercendo et probabilis sit medicus eclesiae tuae gratia 
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There are ten Anglo-6D[RQµFKDUPV¶WKDWidentify the devil and use exorcism formulas 
that combine symbolic hand gestures with commands to drive out evil. There are many more 
WKDW FODLP WR KDYH SRZHU RYHU WKH µIHRQG¶ µ OIVLGHQH¶ HOI-sickness), or other creatures 
associated with evil, and some personally address demons to maximise power over them.47 
7ZRRIWKHVHWHQµFKDUPV¶DUHLQ%RRN,,,RI%DOG¶V/HHFKERRN, and they specifically identify 
the devil and his evil effects in society: µWyrc sealfe wið ælfcynne and nihtgengan and þam 
mannum þe deofol mid hæmð¶µWiþ deofle liþe GUHQFDQGXQJHP\QGH«'UHQFZLìGHRIOHV
costnunga¶.48 The first ritual is for a salve that draws out the evil influences of elves, night-
walkers (maybe nightmares), and those who have had intercourse with the devil. It is likely 
that these hostile forces had significant effects within the community, and the afflicted 
subject would have probably come under serious social scrutiny before their spiritual 
liberation. The second ritual is for a drink that was used as a defence against evil states of 
PLQGµXQJHP\QGH¶DQGRWKHUJHQHUDOWHPSWDWLRQVµFRVWQXQJD¶ 
(LJKWRWKHU µFKDUP¶ rituals HPSOR\H[RUFLVPIRUPXODVPRVW LGHQWLI\ WKH µGLDEROXV¶
and they all follow similar formulaic imperative and subjunctive constructions: 
 
(London, BL, MS Royal 2 A. xx; s. viii1-viiimed) 
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Adiuro te satanae diabulus aelfae. per deum unum ac verum. et per trementem diem iudicii 
ut refugiatur ab homine illo qui (h)abeat hunc a Cristo scriptum secum (fol. 45v).49 
 
(%DOG¶V/HHFKERRN; s. x3/4) 
per Inpositionem huius scriptura expelle a famulo tuo .N. omnem impetum castalidum (fol. 
125r).50 
 
(London, BL, MS Harley 585; s. xex/xi1) 
per impositionem manuum mearum refugiat inimicus diabolus«XWnon habeat potestatem 
diabolus (fol. 149r).51 
 
ut del(e)as omnia opera diaboli. ab isto homine inuoco s(an)ctam trinitatem in 
admini(cu)lum meum (fol. 149r).52 
 
Sanetur animalia in orbe terre et ualitudine uexantur in nomine dei patris et filii et spiritus 
s(an)c(t)i extinguatur [extingunt] diabolus per inpositionem manuum [manum] nostrarum 
(fol. 182v).53 
 
(Corpus 41; s. xi1/4) 
ut non habeant potestatem diabulus ab homine isto (fol. 272v).54 
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(Oxford, Bodleian, MS Junius 85; s. ximed) 
Fuge diabolus, Christus te sequitur. Quando natus est Christus fugit dolor (fol. 17v).55 
 
(London, BL, MS Harley 464; s. xvii) 
adjuro et obtestor vos diaboli, ut non habeatis ullam (fol. 177).56 
 
All of these examples correspond closely with the role of the exorcist in driving out demons 
from the corporeal world through his speech and the imposition of his hands. The similarities 
between these formulas are quite clear, and they all draw upon the key features of liturgical 
exorcisms. 
 9HU\OLWHUDOSDUDOOHOVFDQDOVREHIRXQGEHWZHHQµFKDUPV¶DQGVRPHH[RUFLVPULWHV
For example, the formula for animals that are vexed in health by demons in Harley 585 
(µSanetur animalia in orbe terre et ualitudine uexantur¶ LV VWULNLQJO\ VLPLODU WR DQ HDUOLHU
prayer in the Leofric Missal (fol. 307v): 
 
ORATIONES SVPER EOS QVI A DAEMONIO VEXANTVR. Omnipotens sempiterne 
deus, pater domini nostri ihesu christi te supplices exoramus, impera diabolo qui hunc 
famulum tuum .ill. detinet, ut ab eo recedat et extinguatur per impositionem manuum 
nostrarum.57 
 
Prayers over those who are vexed by a demon. Omnipotent, everliving God, Father of our 
Lord Jesus Christ, we implore you, command the demon who controls your servant (Name) 
here, so that it may depart from him, and may be driven out through the imposition of our 
hands. 
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Although this prayer refers to a person who is vexed by a demon, whereas the Harley ritual 
UHIHUV WR DQLPDOV FHUWDLQ VSHOOLQJV DUH FRPPRQ WR ERWK WH[WV µXH[DQWXU¶ µH[WLQJXDWXU¶
µPDQXXP¶ DQG LW LV TXLWH SRVVLEOH WKDW WKH VFULEHV RI WKHVH µFKDUPV¶ GUHZ GLUHFWO\ XSRQ
liturgical rites and prayers.58 7KH FORVH FRUUHVSRQGHQFHV EHWZHHQ µFKDUPV¶ DQG H[RUFLVPV
LQGLFDWH WKDWPDQ\µFKDUP¶ULWXDOVZHUHXQGHUVWRRGDV OLWXUJLFDO ULWHVRIH[RUFLVPWKDWZHUH
OLNHO\WRKDYHEHHQSHUIRUPHGE\DQDXWKRULVHGH[RUFLVW,QGHHGWKHVLPLODULWLHVLQWKHWH[WV¶
language and formulaic commands suggest that Anglo-Saxon scribes did not distinguish 
between these exorcism rituals. 
 
iii. Marriage and Childbirth 
Marital relations and childbirth are another theme that is common to µFKDUPV¶DQGOLWXUJLFDO
texts. One so-FDOOHGµFKDUP¶DJDLQVWPLVFDUULDJH from Harley 585 (fols. 185rv) instructs that 
the woman VKRXOGXWWHUSUHVFULEHGZRUGVRYHUDGHDGPDQ¶VJUDYH LQEHGZLWKKHUORUG LQ
IURQWRIWKHFKXUFK¶VDOWDUDWKHUGHDGFKLOG¶VJUDYHEHVLGHUXQQLQJZDWHUand in a different 
house to the one she previously left. The ritual begins at the site of the grave where a mother 
confronts her grief over her previous miscarriage, and defies the forces of evil that threaten 
her fertility.59 After visiting the grave, she must then recite more words in the marital bed: 
 
and þon(ne) þ(æt) wif seo mid bearne and heo to hyre hlaforde on reste ga, þon(ne) cweþe 
heo: 
µ8p ic gonge, ofer þe stæppe 
mid cwican cilde, nalæs mid cwe[l]endum, 
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mid fulborenum, nalæs mid fægan¶. 
 
And when the woman is with child and goes to her husband in his rest (or bed), then let her 
say: 
µ8S,JRRYHU\RX,VWHS 
With a living child, not with a dying one, 
With a child brought to full-term, not with a doomed (i.e. SUHPDWXUHRQH¶60 
 
The mother FRQILGHQWO\GHFODUHVWKDWKHUDFWLRQVZLOOJLYHKHUDµFZLFDQFLOGH¶µOLYLQJFKLOG¶
and resurrect her fertility. 
 The mother is then instructed to go before a church altar to confirm the conception 
LQ&KULVW¶VQDPH 
 
and þon(ne) seo modor gefele þ(æt) þ(æt) bearn si cwic, ga þon(ne) to cyrican, and þon(ne) 
KHRWRIRUDQìDQZHRIXGHFXPHFZHìHìRQQHµ&ULVWHLFV GHìLVJHF\ìHG¶ 
 
And when the mother feels that the child is alive, then let her go to church, and when she 
comes before the altar then let heUVD\µ"7R&KULVW,KDYHVDLGWKLVLVPDGHPDQLIHVW¶61 
 
To my knowledge, the only RWKHUµFKDUP¶WKDWprescribes a verbal utterance inside the church 
building is the Gewrit of Heofonum from Caligula A. xv, and this reference in the Harley 
ritual is highly significant as it provides evidence of female ritual practice before an altar.62 
The first two recitations at the grave and in the marital bed anticipate this performance at the 
church where the PRWKHU¶V pregnancy is paralleled ZLWK0DU\¶V FRQFHSWLRQDQGKHU FKLOG¶V
life is correlated with Christ. Finally, the locations following the church safeguard against the 
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a stream, and returning to a different house. 
 Another so-FDOOHGµFKDUP¶IRUFKLOGELUWKLVIRXQGLQ2[IRUG%RGOHLDQ/LEUDU\06
Junius 85 (fol. 17r, s. ximed, SE England), and this ritual instructs the writing of prescribed 
ZRUGVRQXQXVHGZD[EHIRUHIDVWHQLQJWKHPWRWKHPRWKHU¶VULJKWIRRW7KHVH words invoke 
specific biblical figures including Elizabeth, John the Baptist, Christ, the Virgin Mary, and 
Lazarus: 
 
Wiþ wif bearn eacenu. 
Maria virgo peperit Christum, Elisabet sterelis peperit Iohannem baptistam. Adiuro te 
infans, si es masculus an femina, per Patrem et Filium et Spiritum sanctum, ut exeas et 
recedas, et ultra ei non noceas neque insipientiam illi facias. Amen. 
Videns dominus flentes sorores Lazari ad monumentum lacrimatus est coram Iudeis et 
clamabat: Lazari veni foras. Et prodiit ligatis manibus et pedibus qui fuerat quatriduanus 
mortuus. 
Writ ðis on wexe ðe næfre ne com to nanen wyrce, and bind under hire swiðran fot.63 
 
For a pregnant woman. 
The Virgin Mary gave birth to Christ, sterile Elizabeth gave birth to John the Baptist. I 
adjure you, infant, whether you are male or female, through the Father and Son and Holy 
Spirit, that you come out and move, and no longer cause any harm or foolishness. Amen. 
Seeing the sisters of Lazarus weeping at the tomb, the Lord wept before the Jews and he 
FULHGRXW µ/D]DUXV FRPH IRUWK¶$QGKHZKRKDGEHHQGHDG IRU IRXUGD\V FDPHRXWZLWK
hands and feet bound. 
Write this on wax which has never been used before, and bind it under her right foot. 
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These references to biblical events have clear associations with fertility and child-bearing as 
the Virgin Mary and the infertile Elizabeth both conceived Christ and John the Baptist 
through divine assistance. The ZRPDQ¶V FKLOG LV FRPPDQGHG WR FRPH IRUWK LPPHGLDWHO\
before the story of Lazarus is recounted, thus correlating the unborn child with this biblical 
narrative VRWKDWLWLVVXPPRQHGIURPWKHPRWKHU¶VZRPELQWKHVDPHZD\WKDW/D]DUXVZDV
called forth from his tomb. 7KLV ULWXDO GUDZV SDUDOOHOV EHWZHHQ WKH ZLIH¶V IHUWLOLW\ DQG
mothers from the New Testament to overcome pregnancy problems with biblical power. 
 Thompson argues that such Anglo-6D[RQµFKDUPV¶DJDLQVWPLVFDUULDJH µDWWHVW WRD
culture of unregulated and quasi- or non-OLWXUJLFDO DFWLYLWLHV DURXQG WKH JUDYH¶64 However, 
these rituals have some close similarities with marriage blessings for brides and bridegrooms 
which also invoke biblical characters and correlate the couple with Adam and Eve, Tobias 
and the archangel Raphael, and Christ and the Virgin Mary. For example, one of the blessings 
in the Benedictional of Robert (s. x3/4, Winchester) reads: 
 
Benedictio sponsi et sponsae. 
Omnipotens deus qui primos parentes nostros adam et euam sua uirtute creauit suaque 
EHQHGLFWLRQH VDQFWLILFDXLW HW LQ VXD VRFLHWDWH FRSXODXLW« 4XLTXH DG SUHSDUDQGDV WRELDH HW
VHUUDHQXSWLDVUDSKDHOXPDQJHOXPPLVLW«(WTXLXQLJHQWXPILOLXPVXXPGRPLQXPQRVWUXP
ihesum christum redemptorem mundi uoluit de virgine nasci.65 
 
Blessing of a husband and wife. 
Almighty God, who created our first parents Adam and Eve in virtue, and sanctified them by 
blessing, and joined them LQ IHOORZVKLS« And He sent the angel Raphael to prepare the 
PDUULDJH RI 7RELDV DQG 6DUDK« $QG +is only-begotten son our Lord Jesus Christ, the 
Redeemer of the world, willed to be born of the Virgin. 
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Such references are common in blessings for marriages. God is asked to bless the spouses as 
He blessed the union oI$GDPDQG(YHDQGWKHUHIHUHQFHWRWKHILUVWSDUHQWVRIPDQµSULPRV
SDUHQWHV¶ HPSKDVLVHV WKH FRXSOH¶V UROH LQ KDYLQJ FKLOGUHQ66 The reference to Tobias and 
Sarah from the book of Tobit recalls an event when God brought the spouses together through 
the archangel Raphael.67 6DUDK¶V SUHYLRXV VHYHQ PDUULDJHV KDG EHHQ FXUVHG E\ D GHPRQ
(Tobit 3. 8-10) until it was driven away by Raphael so that Tobias could marry her, thus 
restoring marital unity through angelic assistance. 7KH EOHVVLQJ¶V ILQDO UHIHUHQFH WR Whe 
Incarnation shows the fulfilment of these two prophetic narratives. Christ is the second Adam 
and Mary is the second Eve, and they restore the order of Creation that existed before the 
Fall. Through the message of the archangel Gabriel, Mary becomes the mother of God and 
DVVXPHV (YH¶V WLWOH RI WKH PRWKHU RI PHQ DV KHDYHQ DQG HDUWK DUH XQLWHG WKURXJK &KULVW¶V
conception. In this blessing, the husband and wife are thus placed in these biblical contexts of 
divine matrimony and childbirth. 
The Benedictional of Robert also includes a nuptial Mass in which there is a blessing 
that invokes Sarah, Rebecca, and Rachel.68 Sarah was the wife of Abraham who was unable 
WR EHDU FKLOGUHQ EHIRUH VKH FRQFHLYHG ,VDDF WKURXJK *RG¶V DVVLVWDQFH Genesis 17. 16-22). 
Rebecca was the wife of Isaac and the mother of Esau and Jacob. She was also infertile and 
FRQFHLYHGKHUWZRVRQVWKURXJK*RG¶VKHOSGenesis 25. 19-28). Rachel was the second wife 
of Jacob who had difficulty bearing children before she also gave birth to Joseph through 
divine help (Genesis 30. 23-4). All three women from Genesis are invoked for their roles as 
both mothers and wives. A similar invocation is made in a blessing for infertile women in 
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 Other liturgical blessings for fields also invoke the book of TobitVHH-ROO\µ3UD\HUVIURPWKH)LHOG¶-19, 
138-40. 
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 Wilson, ed., Benedictional of Robert, 150-1. Similar blessings also appear in Orchard, ed., Leofric Missal, 
Vol. II, 424-6; Wilson, ed., Missal of Robert, 270; Turner, ed., Claudius Pontificals, 72, 82. 
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Leofric A (fol. 300r), which asks for the intercession of the Virgin Mary who did not refuse to 
give birth for the redemption of mankind.69 
 The liturgical blessings for spouses and mothers share very similar features with 
Anglo-6D[RQ µFKDUPV¶ IRU FKLOGELUWK%LEOLFDOZLYHV DQGPRWKHUV IURP Genesis, Tobit, and 
Luke¶VJRVSHODre invoked in relation to their marriages and miraculous conceptions, along 
ZLWKRWKHUQDUUDWLYHVVXFKDV/D]DUXV¶UHVXUUHFWLRQ7KHQXSWLDOEOHVVLQJVVDQFWLI\WKHVSRXVHV
E\ SODFLQJ WKHP LQ WKH FRQWH[W RI ELEOLFDO KLVWRU\ DQG WKH µFKDUP¶ ULWXDOV LQYRNH Givine 
assistance with fertility. The Harley ritual for childbirth prescribes utterances for the mother 
to say in the marital bed, and it encourages her to return to the church building ± possibly the 
same church in which she was married ± to confirm the conception before an altar. The 
Junius ritual instructs that the mother must carry inscribed biblical passages which are similar 
to those used in liturgical blessings, thus allowing her to transport words of Christian power 
to a number of different locations beyond the church. The female user would have been 
greatly empowered by the ability to perform such rituals in domestic, public, and sacred 
spaces, reflecting efforts to encourage lay participation in the liturgy. 
 
iv. Kings, Coronations, and Councils 
2QH µFKDUP¶ ULWXDO DQG VRPH $QJOR-Saxon liturgical texts address contemporary political 
FRQFHUQV 7KH µFKDUP¶ LV IRXQG LQ &RWWRQ &DOLJXOD $ [Y IRO U LPPHGLDWHO\ DIWHU WKH
Gewrit of Heofonum (fol. 140r). One Anglo-Saxon scribe wrote the original part of this 
manuscript which includes computistical materials, calendrical tables, prognostications, and 
annals for the years 925 to 1076, providing a terminus ante quem of 1076 for the first stage of 
writing. The manuscript also contains later additions, incOXGLQJ D FRS\ RI OIULF¶V De 
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temporibus anni (Chapters 4-11), a list of the archbishops of Canterbury, and further annal 
entries up to the year 1268.70 
The so-FDOOHGµFKDUP¶LQ&DOLJXOD$[YZDVZULWWHQE\WKHPDLQVFULEHDQGLWFODLPV
to be able to win tKHIDYRXURIRQH¶VORUGRUNLQJRUFRXQFLO 
 
*LIìXZLOOHJD>«@ì>LQ@XPKOD>IRUGH@Rìì>H@WRN\QLnge 
oþþe to oþrum menn oððe [t]o gemote þonne bær þu þas 
st[a]fas [ ]lc þæ[ ] þonne bið h[ ] þ[ ] liþa bli[ ] x x [ ] h .d.e.o.e. 
o.o.e.e.e.laf.d.R.U.fi.ð.f.p.A.x.Box.Nux. In nomine 
patris Rex.M.(?(er).X.xix[FV[ƫLƫ'HRHRGHRGHHR 
Lafdruel.bepax.box.nux.bu. In nomine patris rex marie. 
LƫV[SƝGǌVPVLƫF(JULILF>@senioribus. Hubr[i?]it lir her 
letus contra me. hee. larrhibus. excitatio pacis inWHUXLUǌP 
	PXOLHUǌP>«««@$%	DOIDWLELUHGGLW 
uota fructu Leta lita tota tauta uel tellus ܽ ade uirescit. 
 
If you wish to go to your lord or to the king or to other men or to a council, then carry these 
letters with you. [Each of these will] theQEH>«@JUDFLRXV>DQGSOHDVDQW@ 
x x [ ] h .d.e.o.e.o.o.e.e.e.laf.d.R.U.fi.ð.f.p.A.x.Box.Nux. 
In the name of the Father, King. M. through. X. xix [FV [ƫ Lƫ  'HR HR GHR GHHR
Lafdruel. bepax. box. nux. bu. 
In the name of the Father, King, [and] Mary. Jesus Christ my Lord, Jesus. 
+ Egrific[ ] to the wise. Hubr[i?]it lir her death (?) against me. hee. larrhibus. rouse up peace 
among men and women. [«««@$%DQG$OSKDKHUHWXUQV WR\RXGRQRWRSSRVHZLWK
delight. Kill, accept in sacrifice, all tauta or the earth or ade grows green.71 
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FUXFLIRUP VKDSHG WH[W¶ ZLWK µDQJHOLFDOO\ GHULYHG VWDIDV OHWWHUV WKDW FRQWDLQ DQG WUDQVPLW
YLUWXH¶72 The political concerns of this ritual may be reflected in the annals that were written 
by the same Anglo-Saxon scribe and which contain an interesting omission for the year 1066: 
 
>@+HUIRUèIHUGHJRGZLQHڊZXOIULFDڊڊ 
[1066] Her forð ferde eadward kyng {7 her co(m) willehm} 
>@+HURQìLVRQJHDUHEDUQ[SƝVF\UFH 
[1070] On þison geare FR¶ ODQGIUDQFDڊڊKLQHPDQKDOJRGHWRELVFHRSHWR[SƝVF\UFH 
 
[1061] Here bishop Godwine and Abbot Wulfric died. 
[1066] Here King Edward died. {And here came William} 
[1067] Here in this year Christchurch was burnt. 
[1070] In this year Abbot Lanfranc came and he consecrated a man as bishop of 
Christchurch.73 
 
7KHNLQJV WKDWDUH UHFRUGHGE\ WKLVVFULEHHDUOLHU LQ WKHDQQDOV LQFOXGH µ JHOUHG¶ G
µFQXW¶UµKDUROG¶ GµKDUèDFQXW¶GDQGµHDZHDUG¶UDVZHOODV
DUFKELVKRSVDQGRWKHUSROLWLFDOILJXUHVOLNHµJRGZLQHHRUO¶G)ROORZLQJ(GZDUGWKH
&RQIHVVRU¶V GHDWK LQ  WKH VFULEH UHFRUGV QRWKLQJ DERXW DQ\ RWKHU VHFXODU UXOHU DQG
focuVHV H[FOXVLYHO\ RQ HFFOHVLDVWLFDO DXWKRULWLHV 7KH HQWU\ µ7 her co(m) willehm¶ LV DGGHG
into the year 1066 by a later scribe in a distinctively Norman hand. This Norman scribe also 
wrote annals for the years 1085-1109 in English, and he evidently returned to complete the 
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 Transcription and translation my own. An edited version of these annals can be found in Felix Liebermann, 
ed., Ungedruckte Anglo-Normannische Geschichtsquellen: Herausgegeben (London: Trübner, 1879), 1-8. 
145 
 
Anglo-6D[RQ VFULEH¶V SUHYLRXV HQWU\74 What is interesting is that the Conquest was 
overlooked until at least the year 1076, and this suggests a possible political context for the 
µFKDUP¶WRREWDLQIDYRXUVWKDWZDVZULWWHQE\WKHVDPH$QJOR-Saxon scribe.75 
Despite the illegibility of some words in this ritual, its opening instruction makes it 
clear that its user may gain the political favour of their superiors. If it were used by a monk, 
WKHLUµKODIRUGH¶ZRXOGEHWKHDEERWRUELVKRSDQGWKHµJHPRWH¶ZRXOGSRVVLEO\EHDFKDSWHU
meeting. If it were used by a lay person, then their lord would be a nobleman or even the king 
KLPVHOI µN\QLQJH¶*LYHQ WKDW WKHPDQXVFULSWZDVSUREDEO\RZQHGE\ WKHDUFKELVKRS (the 
annals focus mainly on the succession of archbishops and their activities in Christ Church), 
KLVORUGZRXOGEHWKHSRSHRUWKHNLQJDQGWKHPHHWLQJPD\UHIHUWRWKHNLQJ¶VFRXQFLOThis 
ritual may reflect the changing political environments of the mid eleventh century, and it was 
included in a manuscript which was written for the highest religious authorities in Canterbury 
around the time of the Conquest. 
7KH IUDJPHQWDU\ VWDWHRI WKH ULWXDO¶V VHTXHQFHRI OHWWHUV LV GXH WR DQ HUDVXUHRQ WKH
parchment, and this is the only erasure that is evident in the entire quire. Specific parts of the 
ULWXDO¶VOHWWHUVHTXHQFHKDYHEHHQUHPRYHGSHUKDSVEHFDXVHLWVµVWDIDV¶ZHUHEHOLHYHGWREH
powerful enough to influence the highest authorities, and they certainly indicate heavy 
encryption. Despite the erasXUH LW LV FOHDU WKDW WKH ULWXDO LQYRNHV *RG µGHR¶ -HVXV &KULVW
µLƫV[SƝGǌVPVLƫF¶0DU\µPDULH¶DQGDP\VWHULRXVµ/DIGUXHO¶ZKLFKPD\EHWKHQDPH
of an angel. The Lord and King of heaven is invoked in a ritual that is to influence earthly 
ORUGVDQGNLQJVDQG0DU\¶V LQYRFDWLRQDV4XHHQRIKHDYHQPD\SDUDOOHO WKHHDUWKO\TXHHQ
and her potential influence over the king. Much more research needs to be undertaken about 
this ritual and its surrounding texts; the manuscript contains another obscure runic inscription 
(fols. 123v-124r), and it focuses on angelic power in the Pachomius legend (fols. 122v-123r) 
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and in the Gewrit of Heofonum (also fol. 140r).76 However, for the present argument it is 
FOHDU WKDW SROLWLFDO SUHRFFXSDWLRQV FDQ EH JOHDQHG IURP WKLV µFKDUP¶ IURP D PLG HOHYHQWK-
century Canterbury manuscript, and these are also reflected in contemporary liturgical rites. 
Pontificals often contain rites for the consecration of a king, and this would have been 
one of the most high-SURILOHSHUIRUPDQFHVRI DQ DUFKELVKRS¶V FDUHHU77 Cambridge, Corpus 
Christi College, MS 44 is a mid eleventh-century pontifical that was produced in Canterbury 
some time after 1012, as St Ælfheah appears in some litanies.78 Dumville places the 
PDQXVFULSW LQ WKHµPLGGOHTXDUWHUVRI WKHHOHYHQWKFHQWXU\¶DFFRUGLQJ WR LWVVW\OHRI$QJOR-
Caroline miniscule, and Mildred Budny suggested that the manuscript was made at St 
$XJXVWLQH¶V &DQWHUEXU\ IRU HLWKHU 6WLJDQG U -1070) or Lanfranc (r. 1070-1089).79 
Percy Schramm thought that this particular version of the coronation rite was written for 
William the Conqueror on the basis of its distinctive phraseology which he believed reflected 
:LOOLDP¶V RZQ SHUVRQDO FLUFXPVWDQFHV80 Ker recorded the presence of some Old English 
glosses, which he believed are contemporary with the main text, and Gittos suggests that 
these may indicate a production for Stigand.81 The mid eleventh-century dating indicates that, 
like Caligula A. xv, this particular manuscript was produced in Canterbury under high 
political tension around the time of the Conquest. 
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 For an interpretation of the runic inscription, see MacLeod and Mees, Runic Amulets, 120-1. On the legend of 
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 For a discussion of particularly English adaptations of Continental coronation rites in the tenth century, see 
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 Ker, Catalogue, 46; Orchard, ed., Leofric Missal, Vol. I, 141. See also Gneuss, Handlist, 31; Scragg, 
Conspectus, 4. 
79
 Dumville, Liturgy and the Ecclesiastical History, 71; Mildred Budny, Insular, Anglo-Saxon, and Early Anglo-
Norman Manuscript Art at Corpus Christi College, Cambridge: An Illustrated Catalogue, 2 Vols (Kalamazoo, 
M.I.: Medieval Institute Publications, 1997), Vol. I, 676-9. 
80
 Percy E. Schramm, A History of the English Coronation (Oxford: Clarendon, 1937), 28-9. Janet Nelson 
disagrees with this view and believes that the rite LQ&RUSXVZDVPHDQW µWRJHQHUDOLVHWKHVXLWDELOLW\RIWKH
6HFRQG (QJOLVK 2UGR¶ -DQHW 1HOVRQ Politics and Ritual in Early Medieval Europe (London: Hambledon, 
1989), 381. 
81
 Ker, Catalogue, 46; Gittos, Liturgy, Architecture, and Sacred Places, 282. 
147 
 
&RUSXV¶VOHQJWK\ordo is the latest extant version of the second English recension 
of coronation rites that was likely imported from the Continent in the early tenth century.82 
George Garnett noted that eleventh-century versions of this rite stress Englishness and reflect 
the political motives of Harold Godwinson and William the Conqueror.83 $VµWKHQXPEHURI
(QJOLVKDOOXVLRQVLVFRQVLGHUDEO\DXJPHQWHGLQ&&&&¶ WKLVYHUVLRQVHHPVWRKDYHEHHQ
produced in a particularly sensitive environment around the time of the Conquest.84 It opens 
with thHNLQJ¶VSURPLVHWRVHUYHWKHELVKRSV&KULVW¶V&KXUFKDQGDOO&KULVWLDQSHRSOH7KLV
LV IROORZHG E\ D UHVSRQVRU\ D ELVKRS¶V SUD\HU RYHU WKH NLQJ DQ DQWLSKRQ DQG WKH
DUFKELVKRS¶VSUD\HURIDQRLQWLQJZKLFKPDNHVUHIHUHQFHWR$EUDKDP0RVHV-RVHSK'DYLd, 
and Solomon. These Old Testament patriarchs reflect particular qualities of leadership under 
*RG¶V SURWHFWLRQ µSUHGLFWL DEUDKH ILGHOLWDWH ILUPDWXV PR\VL PDQVXHWXGLQH IUHWXV LRVXH
fortitudine munitus. david humilitate exaltatus. atque salomonis sapienWLD GHFRUDWXV¶85 
Following this explicit association of the king with biblical rulers in the hope that he will 
UHSOLFDWHWKHLUTXDOLWLHVWKHDUFKELVKRS¶VSUD\HUWKHQSHWLWLRQVIRUGLYLQHDVVLVWDQFHVRWKDWWKH
king may protect his people from all visible and invisible enemies: 
 
hic domine quaesumus totius regni anglo saxonum aecclesiam deinceps cum plebibus sibi 
commissis ita enutriat. ac doceat. muniat. et instruat. contraque omnes uisibiles et inuisibiles 
hostes idem potenter regaliterque tuae uirtutis regimine regat et defendat. ut in regale solium 
uidelicet anglorum uel saxonum tua gratia sublimatus.86 
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 John W. Legg, ed., Three Coronation Orders+%69RO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/RQGRQ+DUULVRQDQG6RQV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We beseech you, Lord, that he may hereafter support all who reign over the Anglo-Saxon 
Church together with the people themselves. And may he instruct, protect, and marshal 
against all visible and invisible enemies, and may he mightily and royally lead and defend 
WKHVDPHZLWK\RXUVWUHQJWK¶VJXLGDQFHVRWKDWRQWKHUR\DOWKURQHQDPHO\RIWKH$QJOHVRU
Saxons, he may be placed under your grace. 
 
This emphasis on protection and guidance continues throughout the whole ordo but what is of 
SDUWLFXODU LQWHUHVW LV WKH XQGHUO\LQJ SROLWLFDO VLJQLILFDQFH RI WKH ULWH¶V IRFXV RQ WKH $QJOR-
Saxon Church and people. Explicit mention is made of the Angles and Saxons, and this is 
DJDLQ UHSHDWHG DW WKHYHU\ HQGRI WKH ULWH µ6LFTXH WXDSURWHFWLRQH DQJOLVD[RQLFXPFXP IDF
regere populum. sicut salomonem fecisti regnum obtinere pacificum. ut post cursum uite 
KXLXV SHUFLSLDW LXJLWHU UHJQD FHORUXP $PHQ¶87 This final emphasis on the Anglo-Saxon 
people is not found in the earlier coronation rites of the Sacramentary of Ratoldus 
(Canterbury? c. 950), the Pontifical of Egbert (possibly Worcester, s. xmid-xex), the 
Benedictional of Archbishop Robert (Winchester, s. xex), and the Claudius Pontifical II (s. 
xi).88 On the other hand, the later twelfth-century Claudius Pontifical III from Canterbury 
(probably Christ Church) contains no reference to the Anglo-Saxon Church or people at all, 
indicating that this particular emphasis was dropped after Norman rule was firmly 
established.89 
This minor detail that is found in Corpus 44 indicates an important social and 
historical context for the ordo in mid eleventh-century Canterbury. Assuming that a similar 
(if not the same) ordo was used in coronations around this time, this added emphasis on the 
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NLQJ¶VREOLJDWLRQ WRJXLGHDQGSURWHFW WKH$QJOR-Saxon Church and people carries political 
significance. If the subject of this coronation was Edward the Confessor (1042-1066), who 
was raised in exile in Normandy, faced local opposition from Earl Godwin, and appointed 
many Normans to court, his loyalty to the English populace would have been stressed. 
Edward was succeeded by his brother-in-law Harold Godwinson who was not of royal blood, 
and this emphasis would have also served to remind Harold of his duties to the Church as 
well as to the people. If the king was William the Conqueror (r. 1066-1087), who was 
consecrated by Archbishop Ealdred, he would have been left in no doubt about his spiritual as 
well as political obligations to his new subjects. Archbishop Stigand, who may have owned 
Corpus 44, was present at the consecrations of both Harold Godwinson and William. Finally, 
if the rite was conducted by Lanfranc in the coronation of William Rufus in 1087, there are 
implications about the continued identities of the Anglo-Saxon people and Church under 
Norman occupation.90 The politically sensitive details of this coronation ordo from mid-
eleventh-century Canterbury quite possibly reflect the same preoccupations of the so-called 
µFKDUP¶IRUSROLWLFDOIDYRXUVLQ&DOLJXOD$[Y :KLOHWKHµFKDUP¶GRHVQRWDSSHDUWRFRQWDLQ
liturgical formulas ± although some may be concealed in its obscure writing ± we are better 
informed about its possible meanings when it is compared with contemporary liturgical rites. 
Other related blessings for councils over which the king usually presided may also 
reflect contemporary political concerns. The Canterbury Benedictional (London, British 
Library, MS Harley 2892) contains one of these blessings. This manuscript was written after 
DFFRUGLQJWRDEOHVVLQJIRUWKHIHDVWRI6WOIKHDK¶VWUDQVODWLRQDQGSRVVLEO\DVODWHDV
1052 on the basis of its style of Anglo-Caroline miniscule, making it contemporary with 
Corpus 44.91 The Benedictional¶VEOHVVLQJSHWLWLRQV*RGWRJUDQWFKDULW\WR WKHPHPEHUVRI
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the council, to deliver them from their sins, and to make them faithful until the Second 
Coming: 
 
Christus dei filius qui est initium et finis. complementum uobis tribuat caritatis. Amen. 
Et qui nos ad expletionem huius fecit peruenire concilii. absolutos uos efficiat ab omni 
contagion delicti. Amen. 
Ab omni reatu liberiores effecti. absoluti etiam per donum spiritus sancti. felici redditu 
uestrarum sedium cubilia repetatis illesi. Amen. 
Semper proficiat cura uestra. ut quando iudex uenerit. euigilet fides uestra. uigilantie 
premium de domino receptura. Amen.92 
 
May Christ, the Son of God who is the beginning and end, grant you the fullness of charity. 
Amen. 
And may he who brought us to completion of this council absolve you from every taint of 
sin. Amen. 
May you be made free from all guilt and also absolved through the gift of the Holy Spirit, 
may you regain your rest by the happy return to your thrones. Amen. 
May your care be always productive so that, when the Judge will come, your faith may 
remain active through vigilance, ready to receive reward from the Lord. 
 
This blessing is also found in earlier liturgical books that would have had different political 
contexts surrounding their production.93 In the context of the Canterbury Benedictional in 
mid-eleventh-FHQWXU\&DQWHUEXU\ WKHEOHVVLQJ¶VIRFXVRQWKHPHPEHUV¶DEVROXWLRQIURPVLQ
and removal of guilt may be interpreted as a reminder of their loyalty to the king, whom they 
may not have previously supported in his claim to the throne. The blessing reinforces the 
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QHHG IRU XQLW\ DPRQJ WKH NLQJ¶V FRXQFLO DQG IRU UHFRQFLOLDWLRQ RI KRVWLOLWLHV EHWZHHQ LWV
members. 7UHKDUQHKDVKLJKOLJKWHGWKDW WKLVHPSKDVLVRQXQLW\DQGWKHNLQJ¶V obligation to 
the CKXUFK LV IRXQG LQ HDUOLHU SUD\HUV WKDW ZHUH ZULWWHQ E\ :XOIVWDQ IROORZLQJ &QXW¶V
coronation.94 The subtle phraseology of liturgical rites and blessings may have carried 
particular political significance during the succession claims of the mid eleventh century, and 
WKH FRQWH[W VXUURXQGLQJ WKLV EOHVVLQJ¶V SRWHQWLDO XVDJH PD\ UHIOHFW VLPLODU FRQFHUQV RI WKH
µFKDUP¶WRREWDLQSROLWLFDOIDYRXUVDQGWKHFRURQDWLRQULWH 
All three of these texts were probably written around the same time in Canterbury 
duULQJDSHULRGRISROLWLFDO XSKHDYDO DQG WKHSUHRFFXSDWLRQVRI&DOLJXOD$[Y¶V VR-called 
µFKDUP¶ DUH YHU\ OLNHO\ WR EH UHIOHFWHG LQ FRQWHPSRUDU\ OLWXUJLFDO ULWHV DQG EOHVVLQJV The 
coronation ordo GHFODUHVWKHNLQJ¶VVRYHUHLJQW\RYHUWKHQDWLYHSRSXODFHDnd reminds him of 
KLVGXWLHVWRWKH&KXUFKDQGSHRSOHDQGWKHEOHVVLQJIRUWKHNLQJ¶VFRXQFLOVXEWO\LPSRVHVDQ
REOLJDWLRQ WR WKH NLQJ RQ WKH PHPEHUV RI WKH FRXQFLO 7KH µFKDUP¶ WR REWDLQ IDYRXUV IURP
RQH¶V ORUG RU NLQJ RU FRXQFLO XVHV REVFXUH ZRUGV RI SRwer to influence political 
circumstances and figures, in much the same way as other liturgical texts which compel high-
ranking authorities to maintain political stability. Given the origins of these three manuscripts 
in mid-eleventh-century Canterbury and the political environments in which they were likely 
WR KDYH EHHQ SURGXFHG LW LV PRUH EHQHILFLDO WR UHDG WKH µFKDUP¶ IRU SROLWLFDO IDYRXUV
alongside other contemporary liturgical texts than it is to distinguish it from other ritual 
practices. 
 
v. Travellers (Pro iter agentibus) 
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There are many liturgical blessings and votive Masses associated with travelling, and it is 
also given special attention in the Rule of Benedict.95 The most obvious example of an Old 
(QJOLVK ULWXDO IRU WUDYHO LV WKH µ-RXUQH\ &KDUP¶ of Corpus 41 (added s. xi1/4, SW Eng, 
possibly Glastonbury). As discussed in Chapter Two, the Corpus ritual begins with the 
performer drawing a protective circle with a victory-URGµVLJHJ\UG¶DQGUHFLWLQJDYLFWRU\-
galdor µV\JHJHDOGRU¶7KLVULWXDOXtterance invokes a number of biblical figures to protect 
WKHWUDYHOOHULQFOXGLQJDQJHOVµìXVHQGìLUDHQJOD¶µVRèI VWUDHQJOD¶µHDOOHQJODEO G¶Old 
Testament figures (µDEUDPHLVDFH¶µPR\VHVLDFREGDXLWLosep¶µHXDQ¶µVDKDULH¶DQG
New Testament saintVµannan 7 eOL]DEHW¶µmDULH¶µpetrus 7 pDXOXV¶WKHIRXUHYDQJHOLVWV.96 
ThLV µFKDUP¶ KDV EHHQ LQWHUSUHWHG DV DQ DOOHJRU\ RI OLIH¶V MRXUQH\ DV ZHOO DV D SUDFWLFDO
VSLULWXDOGHIHQFHµthe speaker hopes for aid not only on a particular expedition on which he is 
DERXWWRVHWRXWEXWWKURXJKRXWWKHMRXUQH\RIOLIH¶.97 7KHULWXDO¶VOLWHUDOPHDQLQJUHLQIRUFHV
the power of Christianity against all hostile forces, and its eschatological meaning serves to 
edify its audience about their spiritual journey through life. 
7KHSK\VLFDODQGVSLULWXDOGDQJHUVWKDWWKHWUDYHOOHUIDFHVLQWKHµ-RXUQH\&KDUP¶DUH
reflected in liturgical blessings for those on a journey.98 For example, when the Leofric 
Missal was at Exeter in the mid eleventh century (Leofric C), a lengthy Mass for travellers 
was added (fols. 28v-30v).99 It is likely that the Leofric Missal was brought to Exeter with 
Corpus 41 by Leofric (Bishop of Exeter 1050-1072) as both manuscripts contain an ex-dono 
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 Orchard, ed., Leofric Missal, Vol. II, 24, 41-3, 335-6; Sacramentary of Ratoldus, 399-400; Woolley, ed., 
Canterbury Benedictional, 126; Wilson, ed., Missal of Robert, 260; Benedictional of Robert, 55; Banting, ed., 
Two Anglo-Saxon Pontificals, 105-6; Doble, ed., Pontificale Lanaletense, 109; Turner, ed., Claudius Pontificals, 
27. For travel in Chapters 50 and 67 of the Rule of Benedict, see Logeman, ed., Rule of S. Benet, 86, 113. 
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 7UDQVFULSWLRQVIURP-ROO\µ0DUJLQVRI2UWKRGR[\¶)RUDGLVFXVVLRQRIWKHSRWHQWLDOGDQJHUVIDFHGE\WKH







 See Orchard, ed., Leofric Missal, Vol. I, 206-34; Scragg, Conspectus, 69-70. Another Mass blessing for 
travellers (fol. 16r) was added when the manuscript was in Canterbury (Leofric B), see Orchard, ed., Leofric 
Missal, Vol. II, 24. 
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inscription.100 The first reading of this Mass is taken from Genesis 24. 7 which describes 
$EUDKDP¶VUHTXHVWWRKLVVHUYDQWWRILQGDZLIHIRUKLVVRQ,VDDFIURPKLVRZQSHRSOH 
 
LECTIO LIBRI GENESIS. IN DIEBVS ILLIS. Locutus est dominus ad Abraham dicens. 
'RPLQXVGHXVFĊOLTXLWXOLWPHGHGRPRSDWULVPHLHWHUUDQDWLXLWDWLVPHĊ4XLORFXWXVHVW
mihi, et iurauit dicens. Semini tuo dabo terram hanc, ipse mittet angelum suum coram te.101 
 
Reading from the book of Genesis. In those days; the Lord spoke to Abraham saying: µThe 
Lord, God of heaven, who took me IURPP\IDWKHU¶VKRXVHIURPWKHODQGRIP\ELUWKZKR
VSRNHWRPHDQGVZRUHWRPHVD\LQJ³7R\RXUVHHG,ZLOOJLYHWKLVODQG´+HZLOOVHQG
His angel before you¶. 
 
The chapter from Genesis LV VXLWDEOH IRU WUDYHOOHUV DV LW GHVFULEHV DQ DQJHO¶V SURWHFWLRQ RI
$EUDKDP DV KH HQWHUV KLV QHZ ODQG $EUDKDP DQG ,VDDF DUH DOVR LQYRNHG LQ &RUSXV ¶V
journey µFKDUP¶ DQG WKH WUDYHOOHU FDOOV XSRQ WKH DQJHOV IRU SURWHFWLRQ µDEUDPH  LVDFH 
VZLOFHPHQ« HDFìXVHQGìLUDHQJODFOLSLJH WRDUHZLèHDOOXPIHRQGXP¶102 The Gradual 
and Preface of the Mass DOVRUHLWHUDWHWKHWUDYHOOHU¶VSURWHFWLRQE\DQJHOLFKRVWV 
 
GRADVALE. Angelis suis deus mandauit de te ut custodian[t] WHLQRPQLEXVXLLVWXLV« 
35()$7,2 >«@ Quatinus angelorum tuorum presidio fultus et intercession sanctorum 
munitus, a cunctis aduersitatibus tua miseratione defensus.103 
 
Gradual. The Lord has commanded his angels concerning you, to guard you in all your 
ways« 
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3UHIDFH>«@ In so far as [he] is helped by the guidance of your angels, and protected by the 
intercession of the saints, he is defended from all adversities by your mercy. 
 
ThLV SUD\HU IRU SURWHFWLRQ DJDLQVW GDQJHU UHVRQDWHV VWURQJO\ ZLWK WKH ULWXDO¶V SHWLWLRQ WR EH
protected against all evils (µsimbli gehaleþe wið eallum IHRQGXP¶µZLèìDODìDQVHPHO\IHV
HKW¶.104 
The gospel reading for this votive Mass in Leofric C is Matthew 10. 7-15 which 
describes Jesus sending his disciples out to preach, forbidding them to take anything with 
them including a staff, and instructing them to bless any house in which they are made 
welcome. Thomas Hill has noted the comparisons between this gospel passage and the 
MRXUQH\µFKDUP¶ of Corpus 41: 
 
[In Matthew], Jesus explicitly forbids his disciples from taking a uirga RQ WKHLU MRXQH\«
One authoritative response to this difficulty is that of Augustine, who in De consensu 
Euangelistarum VTXDUHO\FRQIURQWVWKLVDSSDUHQWFRQIOLFW«$XJXVWLQH¶VDQVZHULV WRSRLQW
out that the term uirga is used in a variety of senses in the Bible and that Jesus was telling 
his disciples not to carry a uirga as a sign of authority and power which might make their 
audiences afraid, yet at the same time to carry a uirga, if not necessarily a literal one, in that 
they are protected by the power of God, which is signified by the term uirga«:KDWHYHUZH
PD\WKLQNRI$XJXVWLQH¶VVROXWLRQWRWKLVGLIILFXOW\LQWKLVWUDGLWLRQRIH[HJHVLVWKHuirga, 
the Latin equivalent of OE gyrd, is associated with the power of God protecting a Christian 
uQGHUWDNLQJDSRWHQWLDOO\GDQJHURXVMRXUQH\DSHUVRQZKRVHVLWXDWLRQSDUDOOHOVWKHµVSHDNHU¶
RIWKHµ-RXUQH\&KDUP¶TXLWHFORVHO\«he is a Christian, and it is at least possible that he is 




WKH0DUJLQV6W0LFKDHOLQWKH+RPLOLHVRI&DPEULGJH&RUSXV&KULVWL&ROOHJH¶Traditio, 53 (1998), 63-91. 
Blessings for travellers in the Egbert Pontifical refer to the book of Tobit which also involves angelic assistance, 
see Banting, ed., Two Anglo-Saxon Pontificals, 133-4. 
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going on a pilgrimage or some other trip authorized by the Church, so he protects himself by 
invoking the gyrd or uirga of divine protection.105 
 
$OWKRXJKWKHMRXUQH\µFKDUP¶SUHGDWHVWKHDGGLWLRQDO WH[WVRILeofric C, it may be the case 
that scribes in Exeter ± where the votive Mass for travellers was written ± were aware of the 
close connections between this gospel narrative and rituals for travel. It may even be the case 
that the scribes of Leofric C NQHZ RI WKH MRXUQH\ µFKDUP¶ DIWHU &RUSXV  ZDV EURXJKW WR
Exeter. 
In addition to the journey ULWXDO¶V XVH RI a victory-gyrd, there are further 
FRUUHVSRQGHQFHVEHWZHHQ WKLV µFKDUP¶DQG WKHUHDGLQJVIURPWKHYRWLYH0DVV7KHµFKDUP¶
concludes with a desire for peace in foreign lands under the protection of God and the angels, 
HFKRLQJ *RG¶V SURPLVH WR $EUDKDP WKDW DQ DQJHO ZLOO protect him on his journey to new 
ODQGVDQG-HVXV¶LQVWUXFWLRQWREOHVVWKHKRXVHVLQZKLFKWKHGLVFLSOHVDUHPDGHZHOFRPH: 
 
ELGGH LF QX ^VLJHUH JRGHV PLOWVH` JRG VLèI W JRGQH VP\OWH  OLKWH ZLQG ZHUHìXP«
gehaleþe wið eallum feondum freond ic gemete wid þæt ic on þis ælmihgian on his frið 
wunian mote belocun wið þa laþan se me lyfes eht on engla bla blaed gestaþelod 7 inna 
halre hand hofna rices blæd þa hwile þe ic on þis life wunian mote amen. 
 
I pray for good favour from the God of victory, for a good voyage, a calm and light wind to 
WKHVKRUHV«(YHUVHFXUHDJDLQVWDOOIRHV,PHHWZLWKIULHQGVWKDW,PD\OLYHLQWKHSHDFHRI
the Almighty, protected from the evil one who seeks my life, established in the glory of the 
angels, and in the holy hand, the glory of the kingdom of heaven, as long as I may live in 
this life. Amen.106 
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There are many connections between liturgical blessings and this ritual for travellers, and 
they draw upon common biblical motifs. Further comparisons can be made with other 
µFKDUPV¶that are related to travel, such as those against stitches and sprains that may occur 
whilst travelling, and amuletic rituals that protect those moving between locations.107 All of 
these texts served the dual purpose of securing immediate protection for a literal journey and 
placing the traveller in the context of salvation history. The biblical motifs and invocations of 
WKHµ-RXUQH\&KDUP¶DUHDOVRIRXQGLQOLWXUJLFDOEOHVVLQJVDQG0DVVHVIRUWUDYHOOHUVDQGWKH
close connections between these texts indicate that the ritual in Corpus 41 was perceived as a 
liturgical prayer for those on a journey. Indeed, the scribes of Leofric C which contains the 
YRWLYH0DVVIRUWUDYHOOHUVPD\QRWKDYHYLHZHGWKHMRXUQH\µFKDUP¶LQ&RUSXVDVDQ\WKLQJ
other than a liturgical text. 
 
vi. Observations 
These common themes and scriptural references demonstrate that so-FDOOHG µFKDUPV¶ DQG
liturgical texts were written to respond to similar remedial, spiritual, conjugal, political, and 
socio-FXOWXUDOFRQFHUQV$ODUJHQXPEHURIKHDOLQJµFKDUPV¶XVHIRUPXODVDQGREMHFWVIURP
liturgical ordines for visiting the sick, and some offer liturgical devotions for lay people in 
times of emergency. These rituals also frequently draw upon liturgical rites of exorcism to 
UHVSRQG WR VSLULWXDO VLFNQHVV 2WKHU µFKDUP¶ ULWXDOV IRU FKLOGELUWK XVH VLPLODU ELEOLFDO
references to nuptial blessings, and provide a pregnant mother with ritual practices in 
different locations including WKH PDUULDJH EHG DQG DW D FKXUFK DOWDU 2QH µFKDUP¶ WKDW
attempts to win the favour of political authorities was written in Canterbury around the time 
of the Conquest, and contemporary coronation rites and liturgical blessings reflect similar 
political tensions. Finally, a lengthy votive Mass for travellers was written when the so-called 
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µ-RXUQH\ &KDUP¶ ZDV LQ ([HWHU LQ WKH PLG HOHYHQWK FHQWXU\ DQG ERWK WH[WV XVH WKH VDPH
biblical references to pURWHFW WKRVH RQ D MRXUQH\ 7KH VLJQLILFDQW RYHUODSV LQ WKH ULWXDOV¶
FRQWHQW LQGLFDWH WKDW µFKDUPV¶ RIIHUHG OLWXUJLFDO UHVSRQVHV WR SDUWLFXODU QHHGV ZLWKLQ
ecclesiastical and lay environments. Cross-comparisons of these texts show that it is difficult 
to maintain distinctions between µFKDUPV¶ DQG OLWXUJLFDO texts: they appear in similar 
manuscripts, they draw upon the same ideas, and they sometimes use the same sacred objects 






written in manuscripts that were probably used as study books in a monastery (e.g. London, 
BL, MSS Cotton Faustina A. x, Cotton Tiberius A. iii), indicating that they were useful for 
PRQDVWLFWUDLQLQJ2WKHUVDSSHDUDORQJVLGHKRPLOLHVVDLQWV¶OLYHVSVDOPFRPPHQWDULHVDQG 
calculations of liturgical feasts (e.g. Cambridge, Corpus Christi College, MS 367; London, 
%/ 06 5R\DO  $ [LY 2[IRUG 6W -RKQ¶V &ROOHJH MS 17), suggesting that they often 
FRPSOHPHQWHG KDJLRJUDSK\ ELEOLFDO H[HJHVLV DQG DVWURQRPLFDO HQTXLU\ 6RPH µFKDUPV¶
were probably used for private devotional practices in a convent (London, BL, MS Royal 2 
A. xx) or for confession (London, BL, MS Cotton Vespasian D. xx). At least one other 
manuscript also LQGLFDWHVWKDWVRPHVFULEHVRIWKHVHµFKDUP¶ULWXDOVZHUHLQVSLUHGE\WH[WVWKDW
expounded the gospels (e.g. London, BL, MS Cotton Caligula A. vii, as discussed in Chapter 
Two).108 
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 The thematic overlaps considered in this chapter show how it is better to consider 
µFKDUPV¶ as liturgical texts that are part of an innovative and experimental ecclesiastical 
culture in the tenth and eleventh centuries. The diversity in Anglo-Saxon ritual practice is 
also evideQWLQWKHPDQXVFULSWVWKDWFRQWDLQµFKDUPV¶,WLVWKHUHIRUHRISDUDPRXQWLPSRUWDQFH
to resituate these rituals in their manuscript contexts which reflect the ecclesiastical 
environments in which they were produced. Reading the rituals as components of new and 
experimental liturgies DOORZVXVWRRYHUFRPHWKHUHVWULFWLYHFDWHJRU\RIµFKDUPV¶ZLWKDOORI
its associated terminology that disregards their rich liturgical nature. Even the most enigmatic 





The Prefatory Collection of the Vitellius Psalter: A Case Study 
 




Having demonstUDWHG WKDW LW LV PRUH EHQHILFLDO WR FRQVLGHU µFKDUPV¶ DV SDUW RI GLYHUVH
mainstream ecclesiastical traditions, it is now important to consider how these rituals appear 
LQ WKHLU PDQXVFULSWV (GLWRUV RI WKH µFKDUPV¶ H[WUDFWHG WH[WV IURP D ODUJH QXPEHU RI
manuscripts for their editions. The rituals have therefore been isolated from their manuscript 
contexts, and their many connections with surrounding texts in the manuscripts have been 
RYHUORRNHG 5HDGLQJ WKH µFKDUPV¶ DORQJVLGH RWKHU WH[WV LQ WKHLU PDQXVFULSWs uncovers 
intertextual relationships that exist between these rituals and their surrounding materials. This 
approach challenges modern distinctions between textual genres because it uncovers 
(sometimes obscure) connections between different types of texts that were made by Anglo-
6D[RQ VFULEHV ,W LV WKHUHIRUH RI SDUDPRXQW LPSRUWDQFH WR UHVLWXDWH WKH µFKDUPV¶ LQ WKHLU
manuscript contexts to understand how Anglo-Saxon scribes viewed these rituals. 
6RPHVFKRODUVKDYHDOUHDG\FRQGXFWHGFDVHVWXGLHVRI µFKDUPV¶ in their surrounding 
manuscript contexts. Stephanie Hollis analysed four manuscripts containing different 
versions of three cattle-WKHIWµFKDUPV¶LQ&DPEULGJH&RUSXV&KULVWL&ROOHJH066
London, British Library, MS Tiberius A. iii; and the Textus Roffensis).2 Lea Olsan provides 
DQRYHUYLHZRIKRZVRPH µFKDUPV¶ DUH FRSLHG LQPDQXVFULSWV DUJXLQJ WKDW WKH\ZHUH ILUVW
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recorded as marginalia before they were included in the main body of the manuscript page.3 
Rebecca Fisher has also investigated the µFKDUPV¶ LQ WKH Royal Prayerbook (London, BL, 
Royal 2 A. xx), and argued that they are closely related to surrounding devotional materials 
for a female religious community.4 Other studies of %DOG¶V /HHFKERRN, Harley 585, and 
Corpus 41 have highlighted corrHVSRQGHQFHVEHWZHHQµFKDUPV¶DQGWKHLUVXUURXQGLQJWH[WV5 
+RZHYHU DOO RI WKHVH VWXGLHV PDLQWDLQ WKDW µFKDUPV¶ DUH D GLVWLQFW JHQUH WKDW ZDV
differentiated from other ritual practices by Anglo-Saxon scribes. Karen Jolly challenges this 
distinction in her study of Corpus 41, arguing that all of the marginal texts which were 
ZULWWHQE\RQHVFULEHµEHORQJWRWKHVDPHJHQUHLQWKHVFULEH¶VDUFKLYH¶6 -ROO\¶VDSSURDFKWR
Corpus 41 needs to be extended to the many other manuscripts that have been plundered for 
eGLWLRQVRIµFKDUPV¶EHFDXVHLWIRFXVHVRQKRZ$QJOR-Saxon scribes understood these rituals 
LQVWHDG RI KRZ µFKDUPV¶ VKRXOG EH FODVVLILHG E\ PRGHUQ HGLWRUV ,QGHHG 3KLOOLS 3XOVLDQR
VWUHVVHGµKRZXOWLPDWHO\PLVWDNHQLWLVWRGLVHPERG\WH[WVIURPWKHODUJHUIramework of the 
FRGLFHV WKDW FRQWDLQ WKHP DQG WKH FRPPXQLWLHV WKDW SURGXFHG WKHP¶7 :KHQ µFKDUPV¶ DUH
analysed in their manuscript contexts, it becomes difficult to uphold distinctions between 
these and other ritual texts. 
This chapter takes a case study of the Vitellius Psalter (London, British Library, MS 
&RWWRQ9LWHOOLXV([YLLLZKLFKKDVEHHQXVHGLQHGLWLRQVRIµFKDUPV¶DQGLWUHFRQVLGHUVLWV
ULWXDOVLQWKHLUZLGHUPDQXVFULSWFRQWH[W2QHVFULEHZURWHDOORIWKHSVDOWHU¶VSUHIDWRU\WH[WV
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and Old English glosses to the psalms, and the close connections that exist between these 
WH[WVGHPRQVWUDWHWKDWWKLVVFULEHGLGQRWGLVWLQJXLVKEHWZHHQµFKDUPV¶DQGOLWXUJ\7KHULWXDOV
in the prefatory matter of this manuscript form an important component to a holistic 
collection of materials concerned with the cosmos, liturgy, hidden knowledge, and divine 
language. 
 
The Vitellius Psalter 
The Vitellius Psalter is a glossed Gallican psalter with a prefatory collection of computistical 
texts, prognostications, agricultural rituals, and exercises in secret writing. Several of its 
agricultural rituals have been extracted from its manuscript context and categorised as 
µFKDUPV¶GHVSLWHWKHIDFW WKDW WKHSVDOPJORVVHVDQGDOORI WKHSUHIDWRU\WH[WVDUHZULWWHQLQ
one scribal hand. The manuscript was written between 1060 and 1087 according to a cross 
marking that is found in an Easter table (fol. 13v) which was likely to have been made by the 
original scribe.8 Pulsiano suggested a more accurate dating of 1062 on the basis of another 
PDUNHU WKDW DSSHDUV LQ WKH VDPH FROXPQ RI WKH (DVWHU WDEOH DQG ZKLFK µDSSHDUV WR EH
RULJLQDO¶9 ,Q WKH ILQDO WH[W RI WKH SUHIDWRU\ FROOHFWLRQ WKH QDPH µÆlfwine¶ DSSHDUV LQ DQ
encrypted exercise, indicating that the manuscript was copied in the New Minster, 
Winchester from an exemplar dating to Ælfwine¶VDEEDF\LQWKLVPRQDVWHU\ between 1031/2 
and 1057.10 There are also strong connections between the Vitellius Psalter and Ælfwine¶V
personal Prayerbook (London, BL, MSS Cotton Titus D. xxvi/ii), providing further evidence 
WKDWWKHSVDOWHU¶VSUHIDWRU\WH[WVRULJLQDWHGLQÆlfwine¶V1HZ0LQVWHU11 
                                                 
8
 Karl Wildhagen, Das Kalendarium der Handschrift Vitellius E XVIII (Brit. Mus.): Ein Beitrag zur 
Chronologie und Hagiologie Altenglands (Halle: Max Niemeyer, 1921), 117-18. 
9
 Pulsiano, µ3UHIDWRU\0DWWHU¶ 102-3. For other descriptions of this manuscript, see Appendix. 
10
 See Phillip Pulsiano, µ$EERWOIZLQHDQGWKH'DWHRIWKH9LWHOOLXV3VDOWHU¶ANQ, 11 (1998), 3-12; Catherine 
( .DUNRY µ$EERW OIZLQH DQG WKH 6LJQ RI WKH &URVV¶ LQ Cross and Cruciform in the Anglo-Saxon World, 
Keefer, Jolly, and Karkov, eds., 103-32 at 103-4. 
11
 For details of OIZLQH¶V3UD\HUERRN, see Appendix. 
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 As the Vitellius Psalter was written in the second half of the eleventh century, it is 
possible that the materials of the prefatory collection were added at this time to an original 
exemplar which contained the Latin psalter and Old English gloss. This possibility would 
suggest that the psalter and gloss can be associated with Ælfwine¶V VFKRRO DQG WKDW WKH
additional prefatory texts were not originally inWHJUDOWRWKHPDQXVFULSW¶VH[HPSODU+RZHYHU
the final text that contains a cryptogram of Ælfwine¶VQDPHLQGLFDWHVWKDWDWOHDVWVRPHLIQRW
all, of these additional materials were also composed during Ælfwine¶V DEEDF\ LQ WKH1HZ
Minster. The commissioner and scribe of the Vitellius Psalter may have therefore gathered 
and copied different materials from Ælfwine¶VVFKRROWKDWZHUHSHUFHLYHGWREHXVHIXOIRUD
glossed psalter. It is clear that at least one Anglo-Saxon ecclesiastic saw important 
connections EHWZHHQ WKH µFKDUP¶ ULWXDOV WKH RWKHU SUHIDWRU\ WH[WV DQG WKH PDQXVFULSW DV D
whole. 
It is very likely that the Vitellius scribe either copied an already complete collection 
of computus, prognostics, rituals, and ciphers, or that he or she brought together a range of 
materials that were associated with Ælfwine and his school. Given that one of these prefatory 
WH[WVFDQEHGLUHFWO\DWWULEXWHGWROIZLQH¶VDXWKRUVKLSLWLVDOVRSRVVLEOHWKDWRWKHUWH[WVLQ
this collection which have close intertextual links to their surrounding materials were also 
composed by Ælfwine. It is impossible to say with confidence that thH SVDOWHU¶V so-called 
µFKDUPV¶ were originally written by Ælfwine, but their intricate connections with the 
surrounding diagrams, astronomical calculations, and coded writing make it tempting to 
speculate on Ælfwine¶V involvement in their compilation or composition. 
 
The Scope of the Prefatory Collection 
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The Vitellius Psalter was badly damaged in the Cottonian fire of 1731 and its opening two 
folios are now lost.12 The prefatory collection is found on folios 2r-16r, and it is primarily 
concerned with the divine ordering of the cosmos and the Easter season. Computistical 
calculations of Easter dominate the first eleven folios of the collection; this information is 
then used in predictions of lunar movements and favourable times of the year for 
environmental and medical issues. The series of rituals extends these prognostications and 
offers a range of spiritual responses to some of the predicted concerns. Finally, an encrypted 
riddle and an exercise for secret writing conclude the collection. These prefatory texts share 
many features and serve similar purposes, and the overlap in their thematic content 
demonstrates a coherent and cohesive investigation into cosmological signs, symbology, 
astronomy, and liturgy. 
 Computistical calculations are common in medieval psalters, and they were 
fundamental for the ordering of the liturgical year and monastic life. As well as providing 
practical guides and points of reference, these calculations indicate the spiritual environment 
LQZKLFK WKH\ZHUHXVHG µ7KLVHPSKDVLVRQQXPHULFDOFRXQWLQJDQGPHDVXULQJXQLWHVERWK
science and liturgy as a way of understanding the divine order of the world, on both a 
PDFURFRVPLF DQG PLFURFRVPLF OHYHO¶13 There is spiritual significance in numerology 
throughout the prefatory collection, and the importance of such calculations in determining 
times for ritual performance cannot be overstated. 
Prognostications follow these computistical calculations and they predict the most 
opportune times in the year for blood-letting and childbirth.14 One particular prognostic for 
                                                 
12
 From the mid nineteenth century the foliation was rearranged a number of times until it was rebound in 1954 





 On the impact of the lunar movements on blood and birth, see Penelope Shuttle and Peter Redgrove, The Wise 
Wound: Menstruation and Everywoman, rev. edn (London: Paladin Grafton, 1986); Tory Vandeventer Pearman, 
Women and Disability in Medieval Literature (New York: Palgrave, 2010), esp. 108-9; Sophie Page, Astrology 
in Medieval Manuscripts (Toronto: University of Toronto Press, 2002), 54-60. 
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childbirth in the psalter is a translation of a Latin text found in OIZLQH¶V Prayerbook, but it 
makes a significant addition: 
 
[Titus D. xxvi, fols. 4rv] 
Tres dies sunt in anno cum totidem noctibus, ut fertur, in quibus mulier numquam nascitur, 
et uir qui natus fuerit in ipsis numquam corpus illus putredine soluetur usque ad diem 
iudicii, id est nouissimus de thebet et duo primi de sabath.15 
 
[Vitellius E. xviii, fol. 15r] 
[Þ]ry dagas syndon on twelf monðum mid þrim ni[ht]um o[n þam ne bið] nan wif accened 
ac swa hwilc wæpman swa on ðam dagum ace[ned bið ne] forealdað his lichama næfre on 
eorðan ær domes dæge, þæt is an [ðæra] daga on æfteweardan decembre 7 tweigen on 
foreweardan ia[nuarii]; feawma manna syndon þe þas dagas cunnon (emphasis mine).16 
 
7KH SVDOWHU¶V SURJQRVWLFDWLRQ SUHVHQWV NQRZOHGJH RI WKH FRVPRV DV D UDUH VHFUHW WKXV
anticipating the enigmatic rituals and encrypted texts that follow later in the prefatory 
collection.17 
 The six ritual texts that follow the prognostics on folios 15v-16r offer a range of 
spiritual responses to agricultural concerns. A number of these rituals have been categorised 
DVµFKDUPV¶DOWKRXJKHGLWRUVDQGFRPPHQWDWRUVGLIIHULQRSLQLRQDERXWZKLFKULWXDOVEHORQJ
                                                 
15
 Beate Günzel, ed., OIZLQH¶V3UD\HUERRN/RQGRQ%ULWLVKOLEUDU\&RWWRQ7LWXV'[[YL[[YLL, HBS, Vol. 
/RQGRQ%R\GHOO	%UHZHUµ7KHUHDUHWKUHHGD\VLQWKH\HDUZLWKWKHVDPHQXPEHURIQLJKWV
that is held, in which no woman is born, and the man who is born in them will never decay in body until the Day 
of Judgement, that is the newest of Tebet (Hebrew month of approximately December) and the first two of Sabat 
(Hebrew month of approximately JanXDU\¶. Translation my own. 
16
 3XOVLDQRHGµ3UHIDWRU\0DWWHU¶µ7KHUHDUHWKUHHGD\VLQWZHOYHPRQWKVZLWKWKUHHQLJKWVRQZKLFKQR
woman is born but the man who is born in these days, his body will never grow old on the earth before 
Judgement Day, that is one of the days following December and two before January; there are few men who 
know of these days¶ Translation my own. 
17
 This emphasis on secrecy is also found in versions of this prognostic in the Red Book of Darley (Corpus 422, 
fol. 49) and Caligula A. xv (fol. 131r), which are contemporary with the Vitellius Psalter, Chardonnens, Anglo-
Saxon Prognostics, 6, 232-3. 
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to this genre.18 7ZRRIWKHPKDYHEHHQFRQVLVWHQWO\ODEHOOHGDVµFKDUPV¶EHFDXVHWKH\HPSOR\
DEVWUDFWGLDJUDPVDQGµJLEEHULVK¶ZULWLQJEXW Jolly notes that all of the rituals relate to the 
SUHFHGLQJ FRPSXWXV DQG SURJQRVWLFV µHLWKHU E\ UHIHUHQFH WR SDUWLFXODU WLPHV RI WKH \HDU ± 
Midsummer, Lammas ± RULQWKHXVHRIGLDJUDPVVLPLODUWRWKHVSKHUHVDQGFKDUWV¶19 Indeed, 
two prognosticatory diagrams of the Sphere of Life and Death bookend this series of rituals, 
and two exercises in secret writing conclude the collection on folio 16v. The Sphere diagram 
and coded texts provide clues about how these abstract rituals were understood as encrypted 
spiritual responses to specific agricultural concerns. The prefatory material of the Vitellius 
Psalter is a coherent collection of texts which seek to decode the signs of the cosmos, predict 
astronomical movements and effects, overcome agricultural problems, and re-conceal 
knowledge in secret writing. 
 
The Rituals in Context 
The order of the manuscript is as follows (* denotes texts that have been classified as 
µFKDUPV¶ 
 
Fols. 2r-13r ± calendar; feast limits; Easter tables; calculations for Septuagesima, 
Lent, and Easter. 
Fols. 13r-15r ± prognostications for blood-letting and childbirth; first Sphere of Life 
and Death. 
Fol. 15v ± ritual instructions for protecting bees*; &ROXPFLOOH¶V &LUFOH*; theft 
diagram*; ritual for sick cattle and sheep*. 
                                                 
18
 Cockayne printed eight texts from this manuscript, Grendon edited two, and Storms edited three; Cockayne, 
ed., Leechdoms, Vol. I, 386-9, Vol. III, 290-*UHQGRQHGµ$QJOR-6D[RQ&KDUPV¶-7; Storms, ed., Anglo-
Saxon Magic, 287, 309-11. For different classifications by commentators, see Ker, Catalogue, 300; Pulsiano, 






Fols. 15v-16r ± livestock ritual*. 
Fol. 16r ± barn ritual*; second Sphere of Life and Death. 
Fol. 16v ± encrypted riddle; exercise in secret writing. 
Fols. 18r-131r ± Gallican version of the psalms with continuous Old English gloss. 
Fols. 131v-146v ± canticles; prayers; litany; lections.20 
 
In order to understand the intimate connections between the so-FDOOHG µFKDUPV¶ DQG WKHLU
surrounding materials, it is important to analyse each ritual on folios 15v-16r in order of 
appearance. I include discussions of the final texts of the collection because these are closely 
related to the agricultural rituals. As there has been very little commentary on this 
manuscript, the following analyses do not provide definitive solutions to the abstract, and 
often fragmentary, rituals that it contains. However, they do offer a number of alternative 
interpretations of these texts according to their wider manuscript context. 
 
i. Protection of bees 
The first legible entry on folio 15v has lost its opening lines due to fire damage but it is clear 
that it is a ritual for protecting bees against theft. The fragmentary text reads: 
 
[s?]e mæder cið on þinre hyfe þonne ne asponð nan man þine beon ne hi ma[n] ne mæg 
forstelan þa hwile þe se cið on þære hyfe bið. 
 
(when the?) madder shoot (is) in your hive, thereafter no man would be lured to your bees, 
nor is he able to steal them while that plant is in the hive.21 
 
                                                 
20
 For a more detailed manuscript description, see Pulsiano, Psalters I, 51-5. 
21
 All transcriptions and translations from this manuscript are my own. 
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These instructions appear on lines 6-8 of the main writing space, and it is impossible to tell 
whether this was the first text of the folio (see fig. 1). The fragmentary instructions make it 
FOHDU WKDWDPDGGHUVKRRW µP GHUFLè¶ VKRXOGEHSODFHG LQVLGH WKHEHHKLYH WRSUHYHQW WKH
bees from being stolen. The madder plant has small yellowish-white flowers that grow in 
clusters with red stalks; perhaps the idea was that placing a plant with attractive flowers 
inside the hive would minimise the need for the bees to travel far to find other pollinating 
plants. 
The movement of bees from one property to another was a socio-economic concern in 
Anglo-Saxon England, as Lori Ann Garner and Kayla Miller have argued in the context of 
the bee-ritual against a swarm from Corpus 41: 
 
WKHSUDFWLFHRI µWDQJLQJ¶ >EDQJLQJSRWV WRJHWKHU WR FDOPD VZDUP@ZDV VHHQDVSRWHQWLDOO\
binding legally even in the relatively recHQWSDVW«WKHLQFDQWDWLRQZRXOGKDYHKDGPXFKWKH
same binding effect, provided the incantation were recited loudly enough. If a runaway 
VZDUPRIEHHVDSSHDUHGWRVHWWOHLQUHVSRQVHWRWKHSHUIRUPHU¶VZRUGVWKHDSSDUHQWVXFFHVV
could indicate ownership.22 
 
Placing a madder plant inside the beehive could have been another preventative measure 
DJDLQVW WKH EHHV VZDUPLQJ RQWR VRPHERG\ HOVH¶V ODQG UHVXOWLQJ LQ OHJDO IRUIHLW RI WKH
OLYHVWRFN DQG WKHLU µWKHIW¶ µIRUVWHODQ¶ 7KH ULWXDO WKDW LV QRZ ORVW GXH WR ILUe damage may 
have had multiple meanings, but some thematic connections between this instruction and its 
surrounding texts can be gleaned through its focus on theft, bees, and a remedy for livestock. 
 
ii. &ROXPFLOOH¶V&LUFOH 
                                                 
22
 /RUL$QQ*DUQHUDQG.D\OD00LOOHUµ³$6ZDUPLQ-XO\´%HHNHHSLQJ3HUVSHFWLYHVRQWKH2OG(QJOLVKWið 
Ymbe &KDUP¶Oral Tradition, 26 (2011): 355-76 at 371-2. 
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The bee-ritual is immediately followed by the &ROXPFLOOH¶V &LUFOH ritual, which was 
GHVFULEHGDVDµJLEEHULVKFKDUP¶E\*UHQGRQDQG6WRUPV.23 St Columcille (d. 597) was a saint 
from Iona who was renowned for his influence on agriculture.24 The circle was to be 
inscribed on stone and placed in the centre of a beehive. The instructions for &ROXPFLOOH¶V
Circle read: 
 
Þis is s(an)c(t)e columcille circul :- Writ þysne circul mid þinnes cnifes orde on anum 
mealan stan 7 sleah ænne stacan on middan þam ymbhagan 7 lete þane stan on uppan þam 
stacan þæt he beo eall under eorðan butan þam gewritenan. 
 
7KLVLV6DLQW&ROXPFLOOH¶V&LUFOH:ULWHWKLVFLUFOHZLWK\RXUNQLIH¶VHGJHRQDPDOPVWRQH
and thrust a stake in the middle of the beehive, and lay the stone above the stake so that it 
may be all under the earth except for the writing. 
 
Like the madder plant, this circle was also to be placed inside the hive to protect the bees, and 
the two rituals may have been used together. The type of stone that is to be inscribed is 
probably malmstone ± a chalky type that is easy to engrave.25 These instructions are 
immediately followed by a template of the circle that is to be inscribed (fig. 2). 
The inscription on the stone circle is divided into four quadrants with encompassing 
inner and outer circles. The use of a cruciform shape within this circle parallels other 
diagrams and ritual instructions in the prefatory collection.26 Furthermore, the numbers that 
appear in the upper left, lower left, and lower right quadrants of the circle replicate those 
found in the Spheres of Life and Death (see figs. 2, 8). The upper right quadrant contains an 
                                                 
23
 *UHQGRQHGµ$QJOR-6D[RQ&KDUPV¶ 204; Storms, ed., Anglo-Saxon Magic, 297, 309-11. 
24
 )RU WKH &ROXPFLOOH OHJHQG DQG LWV UHOHYDQFH WR WKLV ULWXDO VHH 0DUWKD 'DQD 5XVW µ7KH $UW RI %HHNHHSLQJ
0HHWVWKH$UWVRI*UDPPDU$*ORVVRI³&ROXPFLOOH¶V&LUFOH´¶PQ, 78 (1999), 359-87 at 363-4. 
25







by the cryptic 6 Ɨ K¶28 Martha Rust, however, argues that the abbreviation stands for 
µVFULEDPKDQF¶DQGEHOLHYHVWKDWWKHLQVFULSWLRQJORVVHVDSDVVDJHIURPJeremiah 31. 33: 
 
+DYLQJ GLUHFWHG KLV UHDGHU WR FDUYH WKH µ&LUFOH¶V¶ /DWLQ LQVFULSWLRQ in stone, and having 
written the prayerful wish ut salvi sint, our monk (or author or scribe) may have been 
UHPLQGHGRIWKHVDOYDWRU\FRYHQDQWRIWKH1HZ7HVWDPHQW WKDW*RG¶VODZVZRXOGWKHQEH
ZULWWHQ LQ SHRSOH¶V KHDUWV UDWKHU WKDQ LQ VWRQH« PRUHRYHU D member of a monastic 




Earlier traditions of figurative poetry and enigmata, which were likely to have been brought 
to England in the late seventh century, also have spiritual texts written inside and around 
diagram structures.30 Aldhelm (d. 709) and Boniface (d. 754) used these forms of poetry to 
encourage their readers to discern spiritual meanings beyond the text, and these may have 
provided a source of inspiration for diagrams like &ROXPFLOOH¶V &LUFOH. Enigmatic 
abbreviations are also a feature of Carolingian glosses that use Greek to deliberately obscure 
WKH PHDQLQJ RI D WH[W DQG µWR DPSOLI\ UDWKHU WKDQ DWWHQXDWH RXU VHQVH RI HQFRGHG
NQRZOHGJH¶31 The abbreviated inscription of &ROXPFLOOH¶V &LUFOH seems to follow these 






 5XVWµ$UW RI%HHNHHSLQJ¶ 
30
 'DYLG$(3HOWHUHWµ$&URVVDQGDQ$FURVWLF%RQLIDFH¶V3UHIDWRU\3RHPWRKLVArs grammatica¶LQCross 




Journal of Medieval Latin, 22 (2012), 67-94 at 82. 
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hermeneutic practices of deliberately obscuring knowledge by encoding a scriptural reference 
in an abstract image. 
7KHSUHIDWRU\FROOHFWLRQFRQWDLQVRWKHUDEVWUDFWHSLJUDSK\ZKLFKVXSSRUWV5XVW¶VYLHZ
that the diagram requires the decoding of language and the discernment of spiritual meaning. 
It includes unconventional abbreviations in glosses to the psalms,32 numerical equivalents for 
lunar letters in the Spheres of Life and Death, abstract letter arrangements in the theft 
diagram to the right of this ritual, and vowel substitution in the concluding cryptograms. All 
of these texts require the reader to discern their meaning, and they all indicate that letters 
were used in abstract ways to transmit and conceal spiritual knowledge. 
&ROXPFLOOH¶V&LUFOH is evidently not just a grammatical exercise to be fathomed in the 
middle of a beehive, nor was it expected to be a gloss to be discerned by bees. Rust develops 
an interpretation of its spiritual meaning that accounts for its ritual context: 
 
$FRPSOHWHH[SDQVLRQRIWKHLQVFULSWLRQZRXOGWKHQEHµWKLVFLUFOHLVLQFDVHRIDVZDUPof 
EHHVVR WKDW WKH\PD\EHVDIHDQGLQWKHLUKHDUWV ,ZLOOZULWHP\ODZ¶«LQWKLV UHQGHULQJ
µ&ROXPFLOOH¶V &LUFOH¶ TXRWHV VFULSWXUH LQ D PDQQHU WKDW ILJXUHV WKH EHHNHHSHU DV D 1HZ
7HVWDPHQWORUGRIEHHV¶KHDUWVHYHQDVLWSUHVHQWVLWVHOIDVDODZWREHZULWWHQLQVWRQH«WKH
presence of God is at once read, represented, and appealed to by means of the art of 
grammatica.33 
 
,I5XVW¶V LQWHUSUHWDWLRQ LV FRUUHFW&ROXPFLOOH¶V&LUFOH establishes a connection between the 
EHHV WKH EHHNHHSHU DQG *RG¶V /DZ 7KH VSLritual meaning of this ritual is contained in a 
deliberately obscure abbreviation that demands discernment from the reader and performer. 
Pulsiano argued that perhaps only a few people may have known how to use this text: 
                                                 
32
 See James L. Rosier, ed., The Vitellius Psalter: Edited from British Museum MS Cotton Vitellius E. xviii, 






Its presentation as an encoded WH[WDWRQH OHYHORSHQ WRERRNOHDUQHG UHDGHUV«DWDQRWKHU
moving beyond this level to lore (the Columkill folk-story) and further encoding that makes 
VHQVHRQO\WRWKRVHZKRDUHIDPLOLDUZLWKLWVPHDQLQJ6ƗKPDNHV6W&ROXPNLOO¶VFLUFOHD
complex (if nonetheless ineffectual) and arcane text, one that discloses its function (a circle 
to protect bees) at the same moment that it moves into obscurity.34 
 
As no other version of this ritual survives, &ROXPFLOOH¶V &LUFOH is a unique diagram which 
brings together several traditions for a particular agricultural concern. Its abstract epigraphy 
adds to its uniqueness and relates to the surrounding texts that focus on spiritual mystery and 
coded writing. 
While much has been discussed about the inscription and the purpose of the ritual, 
little has been said about where the abbreviated prayer appears in the diagram. As mentioned, 
the numbers in the other three quadrants replicate those in the Spheres of Life and Death. 
3XOVLDQRDUJXHG WKDW WKH FLUFOH UHIOHFWV µD FRUUXSW FRQIODWLRQRI WH[WV¶GXULQJ WKHSURFHVVRI
copying but the same scribe evidently planned the writing space to accommodate this 
diagram between two Spheres on folios 14v and 16r.35 Rust also comments that its numerals 
µDWWHVWWRWKHFRPPXQLFDWLYHSRZHURI WKHFLUFOH¶EXWVKHGRHVQRWH[SODLQKRZWKH\GRVR36 
The placement of the inscription in the upper right quadrant suggests a deliberate 
manipulation of these diagrams for a particular agricultural concern. The Sphere of Life and 
Death was used to diagnose illness according to the lunar cycle, the particular day of the 
ZHHNDQGWKHQXPHULFDOHTXLYDOHQFHRIDVXEMHFW¶VQDPH:KHQWKHVHYDOXHVZHUHREWDLQHG
a calculation was made and the numerical result was put back into the diagram to determine 
whether the subject would suffer or be in good health at that particular time. The values in the 









right side of the sphere signify a short illness and those on the left signify a prolonged illness. 
If the value fell into the upper quadrants the patient would live whereas the lower quadrants 
signify their death.37 The inscription appears in the upper right quadrant of the circle, the 
SODFHWKDWZRXOGVLJQLI\DVKRUWLOOQHVVDQGVXUYLYDOLQWKH6SKHUH7KHIRUPXOD¶VDSSHDUDQFH
in this section connects the bees to the best possible outcome of the Sphere that predicts their 
survival after a short-term illness. The Columcille ritual is a carefully composed diagram that 
relates to this wider prognosticative tradition. Its position in the manuscript reflects an 
awareness of the thematic progression from computus and prognostics to a practical use of 
such knowledge for the livestock of a monastery. This unusual diagram shows a scribe 
JDWKHULQJPDWHULDOIURPDVWURQRPLFDOWUDGLWLRQVDQGWKHHQFU\SWHGQDPHRIµOIZLQH¶ at the 
end of the collection also strongly suggests that this ritual was composed by this Abbot of the 
New Minster (see section ix below). 
The safe-guarding of livestock and their produce was very important in monasteries, 
and apiaries were particularly significant. Honey was a valuable resource with medicinal 
properties, and it was used to make mead. The wax harvested from the bees was also vital for 
the production of candles.38 The Exultet that was sung in the Holy Saturday procession 
associates the bee with the Virgin Mary; and Ambrose, Aldhelm, and Ælfric (among others) 
depicted the bee as a figure of the Virgin and the Church.39 The reproduction of bees and the 
increase of the colony would have symbolically reflected the growth of the Church. The 
UHOLJLRXVVLJQLILFDQFHRIWKHEHHV¶SURGXFHIRUPRQDVWLFOLIHLVDOVRH[WHQVLYH7KHRegularis 
Concordia, for instance, compares the upGDWLQJ RI PRQDVWLF FXVWRPV WR µKRQH\ >WKDW@ LV
                                                 
37
 The two Spheres in Vitellius E. xviii are only divided into upper and lower halves but other spheres are 
divided into four quadrants like &ROXPFLOOH¶V&LUFOH, see Chardonnens, Anglo-Saxon Prognostics, 195-222. 
38
 6HH $XVWLQ ( )LIH µ&KULVWLDQ 6ZDUP &KDUPV IURP WKH 1LQWK WR WKH 1LQHWHHQWK &HQWXULHV¶ Journal of 
American Folklore, 77 (1964), 154-59 at 154; Gittos, Liturgy, Architecture, and Sacred Places, 264, 266. 
39
 $XJXVWLQH&DVVLGD\µ6W$OGKHOP¶V%HHVDe Uirginitate Prosa, cc. iv-vi): Some Observations on a Literary 
7UDGLWLRQ¶ASE, 33 (2004), 1-22. 
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JDWKHUHGE\EHHVIURPDOOPDQQHURIZLOGIORZHUVDQGFROOHFWHGLQWRRQHKLYH¶40 The cells of 
KRQH\FRPEZHUHDOVROLNHQHGWRPRQDVWLFFHOOVDQGWKHEHHSURYLGHGDPRGHOIRUWKHPRQN¶V
life in its celibacy, continuous labour, and service to others.41 Seen in this context, the 
protection and well-EHLQJ RI EHHV ZDV V\PEROLF RI WKH PRQDVWLF FRPPXQLW\¶V KHDOWK 7KLV
ULWXDO RIIHUV SURWHFWLRQ IRU WKH EHH FRORQ\ WKURXJK WKH SRZHU RI *RG¶V /DZ DQG 6DLQW
&ROXPFLOOH¶V LQWHrcession, but it also affirms that the spiritual sickness of the monastic 
community will be neither fatal nor prolonged. &ROXPFLOOH¶V&LUFOH is an intricate component 
of the prefatory collection as it combines astronomical calculations, predictions of revived 
health, and an encrypted prayer for the physical and spiritual protection of livestock and the 
monastic community. 
 
iii. Theft Diagram 
The diagram to recover stolen property that is copied next to &ROXPFLOOH¶V&LUFOH also uses 
abstract epigraphy, and iWWRRZDVGHVFULEHGDVDµJLEEHULVKFKDUP¶E\*UHQGRQDQG6WRUPV.42 
Its instructions read: 
 
Þonne þema[n] hwet forstele awrit þis swigende 7 do on þinne wynstran scó under þinum hó 
þonne geacsaxt þu hit sona. 
 
When a man steals from you, write this silently and place (it) in your left shoe under your 
heel, then you will soon find out (about it). 
 
The diagram accompanying these instructions is rectangular and contains a number of 
cruciform shapes that are layered within its rectangular frame (see fig. 3).43 Certain letters are 
                                                 
40
 µTXDHTXH ex dignis eorum moribus honesta colligentes, uti apes fauum nectaris diuersis pratorum floribus in 
XQRDOXHDULR¶6\PRQVHGDQGWUDQVRegularis Concordia, 3. 
41
 See Debra Hassig, Medieval Bestiaries: Text, Image, Ideology (Cambridge: CUP, 1995), 52-61. 
42
 *UHQGRQHGµ$QJOR-6D[RQ&KDUPV¶6WRUPVHGAnglo-Saxon Magic, 297, 311. 
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placed in every corner within the diagram, and the letters h, x, n, and d all mirror each other, 
with the exception of er in the top left corner. 
)HOL[ *UHQGRQ EHOLHYHG WKDW WKH WKHIW GLDJUDP FRQWDLQV µP\VWHULRXV OHWWHUV DQG
numbers [that@ DUH WKH PDJLF V\PEROV LQ VSHOOV¶ DQG ZKLFK DUH µQRW LQ YHUEDO IRUP¶44 The 
meaning behind these letters may never be recovered but it is likely that they encrypt their 
meaning like the Columcille abbreviation and the coded exercises at the end of the collection. 
6RPHRIWKHVHOHWWHUVPD\VWDQGIRUWKH*UHHNGHOWDįHWDȘDQGFKLȤDQGxh may be a 
FRQIODWHGDFURQ\PRI WKH*UHHNµ;S¶µChrist¶DQG5RPDQµLK¶ µJesus¶), but this does not 
seem very convincing. Rearrangements of these letters offer very tentative conclusions and 
they do not convincingly account for why they appear in specific places in the diagram. Jolly 
has argued that µWKH FUXFLIRUP OLQHV GLYLGLQJ WKH UHFWDQJOH KDYH VSDWLDO VLJQLILFDQFH DQG
perhaps the letters refer to the cardinal directions or symbols associated with them¶.45 It 
would make sense to use the cardinal directions in a compass-like diagram to locate stolen 
property. Other Anglo-Saxon prognostics, for instance, use the cardinal directions to predict 
agricultural disasters, and some of these are found in OIZLQH¶V3UD\HUERRN (Titus D. xxvi, 
fols. 9v-10v).46 However, there is no apparent correlation between the names of the winds 
and the letters of the theft diagram. 
There are strong connections between theft and candles in other Anglo-Saxon texts, 
DQGWKHGLDJUDP¶VFUXFLIRUPVKDSHVDQGSRVLWLRQLQJRIOHWWHUVPD\EHORRVHO\FRPSDUHGWRWKH
inscription on the Paschal candle. Many of the surrounding texts in the prefatory collection 
focus on the Easter season, particularly the computistical calculations in the first eleven folios 
of the collection, and these may provide some context for the structure of this diagram. Other 
Anglo-6D[RQWKHIWULWXDOVDOVRXVHFDQGOHVLQSURFHVVLRQVDQGSUHVFULEHWKHVLQJLQJRIDµ&UX[













was processed on Holy Saturday.47 The Exultet which was sung during this procession 
compares the candle to the pillar of fire in Exodus and Christ the light of the world that 
dispels the darkness of night and sin.48 It also claims that the candle expels evil, cleanses sin, 
and restores lost innocence.49 7KH WKHIW ULWXDOPD\DOVR VHHN WR LOOXPLQDWH WKH WKLHI¶VJXLOW\
soul, cleanse sin, and restore the stolen property to the owner through the power of the cross. 
The Easter candle was marked with a cruciform shape in the centre, grains of incense were 
IL[HGLQHDFKFRUQHUWRVLJQLI\&KULVW¶VZRXQGVDQGWKH*UHHNDOSKDDQGRPHJDZHUHPDUNHG
above and below the cross, recalling Christ¶VWLWOHRIµWKHILUVWDQGWKHODVWWKHEHJLQQLQJDQG
WKH HQG¶ Rev. 1. 8; 21. 6; 22. 13).50 Finally, the date of the year was marked around the 
cross.51 The markings of the theft diagram are likewise inscribed around cruciform shapes 
and they are placed at each of their corners. The locations of the letters do not, however, 
correspond exactly to the markings on the Paschal candle. 
The arrangement of letters around a cruciform shape is also a feature of an Anglo-
Saxon church dedication rite, which underwent significant revisions in Canterbury around the 
same time as the production of this Psalter.52 7KHUHYLVHGULWHVRSHQZLWKWKHELVKRS¶VVLOHQW
entrance into the church before he was to write two full alphabets diagonally across the 
floor.53 A prayer then connects the letters to the tablets of the Ten Commandments (Exodus 3. 
5) and -DFRE¶VODGGHUWRKHDYHQ (Genesis 28. 10-µHWXHUEDOHJLV WXH LQ WDEXOLVFRUGLXP
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 For these rituals, see Storms, ed., Anglo-Saxon Magic, 202-6. 
48
 Orchard, ed., Leofric Missal, Vol. II, 170. 
49
 Orchard, ed., Leofric Missal, Vol. II, 171. 
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 The earliest record of the alpha and omega being marked on the Paschal candle is found in a tenth-century 
gradual from Leon, see Orchard, ed., Sacramentary of Ratoldus, clxiv. 
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 Bede remarks in his De Temporum Ratione (written around 725) how some monks from Wearmouth-Jarrow 
travelled to Rome in 701 and copied down this inscription from a Paschal candle to calculate the correct date of 
Easter, see Bede, The Reckoning of Time, Faith Wallis, trans (Liverpool: Liverpool UP, 1999), 128. 
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 See Gittos, Liturgy, Architecture, and Sacred Places, 229-µ/LWXUJ\RI&DQWHUEXU\&DWKHGUDO¶)RUDQ
earlier version of this rite from the Romano-Germanic Pontifical tradition, see Brian V. Repsher, ed. and trans., 
The Rite of Church Dedication in the Early Medieval Era (Lewiston, N.Y.: Edwin Mellen, 1998), 145-6, 176. 
53
 )RUDGLVFXVVLRQRIWKLVULWHDQG6W$QGUHZ¶VFURVVVHH'iLEKtÏ&UyLQtQEarly Irish History and Chronology 
(Dublin: Four Courts, 2003), 293-4. 
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HRUXP PLVHULFRUGLDH WXDH GLJLWR DVVFULEH« KLF VFDOD SDFLV HW FDULWDWLV DVVXUJDW¶54 The 
ELVKRS¶Vsilent entrance and the writing of mystical letters in a cruciform shape resonate with 
WKH WKHIW GLDJUDP¶V LQVWUXFWLRQV 7KH VFULSWXUDO UHIHUHQFH WR *RG ZULWLQJ KLV /DZ RQWR WKH
hearts of his people is also found in the Columcille inscription, suggesting that this liturgical 
practice of alphabetic writing may have inspired the construction of the theft diagram. This 
liturgical parallel is, however, difficult to correlate with a diagram that is contained in a series 
of agricultural rituals. 
Another possible explanation of the letters is that they may be linked to lunar 
calculations. Numerical equivalents for letters are used in the two Spheres of Life and Death, 
a table of lunar letters is found on folio 13v of this manuscript, and several manuscripts that 
have correspondences with the Vitellius Psalter also contain different lunar tables.55 
$OWHUQDWLYHO\ %\UWKWIHUWK RI 5DPVH\¶V Enchiridion also contains a table that provides 
numerical values for the English and Roman alphabets (see fig. 4). According to ByrhtIHUWK¶V
WDEOHZKHQWKHOHWWHUVµHU¶DUHFRPELQHGWKH\HTXDOWHQµK¶RQLWVRZQHTXDOV500µQ¶RQLWV
RZQHTXDOVIRUW\DQGZKHQµQ¶DQGµG¶DSSHDUWRJHWKHUWKH\HTXDOILYH7KHOHWWHUVµ[¶DQGµK¶
have values of 1000 and 500 respectively when they appear on their own in the Roman 
alphabet, so a combination of these letters would require the use of both alphabets. It may be 
that the Vitellius scribe or Ælfwine himself was working with a different but similar table to 
the one found in the Enchiridion. All of these numbers are multiples of five, and Byrhtferth 
says that this is a perfect number with spiritual significance: 
 
Quinarius numerus perfectus est et in suis partibus constat diuisus, nam gloriatur se ternario 
atque binariRHVVHFRPSXWXP7HUQDULXVDGVDQFWĊWULQLWDWLVSHUWLQHWP\VWHULXPELQDULXVXHUR
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 µDQGZULWH WKHZRUGVRI\RXUODZRQWKHWDEOHWVRIWKHLUKHDUWVZLWKWKHILQJHURI\RXUPHUF\«KHUHOHW WKH
ODGGHURISHDFHDQGWUXWKULVHXS¶WUDQVFULSWLRQVDQGWUDQVODWLRQVIURP*LWWRVLiturgy, Architecture, and Sacred 
Places, 234. 
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 Such manuscripts include Leofric A (s. ix / x), Titus D. xxvi/ii (s. xi1), Caligula A. xv (s. xiex), and Oxford, St 
-RKQ¶V&ROOHJH, MS 17 (s. xiiin). 
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DG GLOHFWLRQHP 'HL HW SUR[LPL« 4XLQDULXV GXSSOLFDWXV GHFDORJXP LPSOHW 4XLQTXH VXQW
libri Moysi; quinque sunt sensus hominis (id est uisus, auditus, odoratus, gustus et tactus); 
quinque sunt termini in ecclesiasticis compotibus (id est Septuagessimalis, 
Quadragessimalis, Paschalis, Rogationalis et Pentecosten). 
 
The number five is perfect, and is divisible into two parts, for it rejoices to be adorned with 
three and two. Three pertains to the mystery of the holy Trinity; two pertains to love of God 
DQG RI RQH¶V QHLJKERXU« )LYH ZKHQ GRXEOHG PDNHV WKH GHFDORJXH WHQ 7KH ERRNV RI
Moses are five; the senses of man are five (that is, sight, hearing, smell, taste and touch); the 
number of terms in ecclesiastical computus are five (that is, Septuagesima, Quadragesima, 
Easter, Ascension and Pentecost).56 
 
Exploring the numerical significance of letters in the diagram poses a very complex task that 
would be fraught with speculation, and it would require a full, specialised inquiry so I will 
not attempt to provide further possibilities here. Even if the correct numerical values of these 
letter combinations are discovered, some reasoning must be found for their values and 
positioning in the diagram. For the purposes of the present study, the surrounding manuscript 
context of the theft ritual indicates that the letters must have significance beyond their 
cruciform layout. 
Although only some scribes or monks may have known the significance of these 
shapes and letters, the manuscript context of the prefatory matter exposes some major 
concerns that are likely to be deeply involved in this ritual. The diagram relates to the 
widespread use of numerology in other Anglo-Saxon texts and to inscriptions of letters 
around cruciform shapes in other liturgical rituals. Tentatively, I offer one other interpretation 
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 Byrhtferth, Enchiridion, 202-5. 
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that can DGGUHVV WKHSRVLWLRQLQJRIDOORIWKHGLDJUDP¶VOHWWHUVDQGVXJJHVW WKDW LWPD\EHD
devotional, coded portrayal of the crucifixion. 
 
A Coded Portrayal of the Crucifixion 
The positioning of letters in specific locations around cruciform shapes may have been 
LQVSLUHGE\FUXFLIL[LRQLFRQRJUDSK\7KHFRQQHFWLRQEHWZHHQ&KULVW¶VFURVVDQGWKHIWLVPDGH
explicit in other Anglo-Saxon theft rituals that narrate the hiding of the cross.57 Theft is also 
an important theme in the gospel accounts of the Passion as Christ is crucified between two 
thieves, one of whom repents and is redeemed (Luke 23. 42). The repentant thief is referred to 
in liturgies for Good Friday, as seen, for example, in Leofric A (s. ixex / xin, Canterbury, fol. 
YZKHUHDFROOHFWUHIHUVWRWKHWKLHI¶VVDOYDWLRQµ'HXVDTXRHWLXGDVUHDWXVVXLSRHQDPHW
FRQIHVVLRQLV VXDH ODWURSUHPLXPVXPSVLW¶58 A text on the names of the crucified thieves is 
also found in Cotton Tiberius A. iii, which has many correspondences with the Vitellius 
Psalter and OIZLQH¶V Prayerbook.59 Ælfwine had a deeply personal devotion to the cross, 
and he firmly associated himself with the crucifixion by inscribing his name above a 
crucifixion miniature in his Prayerbook.60 As Ælfwine was probably involved in the 
compilation of the Vitellius Psalter¶VH[HPSODULWLVOLNHO\WKDWWKLVWKHIWGLDJUDPLVOLQNHGWR
similar devotions to the cross. 
The theft diagram was to be placed in the left shoe and carried by the owner of the 
VWROHQSURSHUW\ DQG LW LV WKHUHIRUHGHVLJQHGDVDQ µDOO-SXUSRVHGHWHFWLYHDPXOHW¶61 Another 
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 Orchard, ed., Leofric Missal9RO,,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amuletic ritual in OIZLQH¶V Prayerbook (Titus D. xxvi, fols. 3rv) claims to be measured by 
WKHVDPHOHQJWKRI&KULVW¶VERG\DQGWKHFURVV 
 
De mensium saluatoris: Haec figura sedecies multiplicata perficit mensuram Domini nostri 
Iesu Christi corporis et est assumpta a ligno pretioso dominice. Crux Christi de .iiii. lignis 
facta est, qui uocantur cipressus et cedrus et pinus et buxus. Sed buxus non fuit in cruce, nisi 
tabula de illo ligno super frontem Christi fuerat, in qua conscriptum Iudei illud titulum 
KDEXHUXQWµ+LFHVWUH[,XGHRUXP¶62 
 
The measure of the Saviour: This multiplied figure completes sixteen measures of the body 
of our Lord Jesus Christ, and it was adopted by the precious wood of the Lord. The cross of 
Christ was made from four types of wood, which are called cypress and cedar and pine and 
box-wood. But box-wood did not exist in the cross, unless the plank from that wood was 
DERYH&KULVW¶VKHDGRQZKLFKWKH-HZVKDGZULWWHQWKDWWLWOHµ7KLVLVWKHNLQJRIWKH-HZV¶ 
 
This text originally appeared after a collection of prayers to the cross and prognostications 
similar to those found in the Vitellius Psalter.63 OIZLQH¶V Prayerbook also concludes with a 
ritual for finding a thief (Titus D. xxvi, fol. 79v). A transcription of this text reads: 
 
Pro furto 
si habes aliquam rem perditam. Scribe has litteras in carta uirgine . & pone subtus capud 
tuum in nocte dum dormis & uideliis eum qui tibi abstulit 
T. R. N. I. e. ݤ Ċ Ƒ*HH*Hݢ m R. iii2 \*HF$LL*HF*HF] ? E ݤ of g¶ F iiii. 
 
For theft. 
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 Günzel, ed., OIZLQH¶V Prayerbook, 144. 
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 6HH 5R\ /LX]]D µ3UD\HUV DQGRU &KDUPV $GGUHVVHG WR WKH &URVV¶ LQ Cross and Culture in Anglo-Saxon 
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Keefer, eds (Morgantown: West Virginia UP, 2008), 276-320 at 286-.DUNRYµ$EERWOIZLQH¶-5. 
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If you have lost anything, write these letters in a message by a virgin, and put it underneath 
your head at night when you sleep, and you will see him who steals from you. 
T. R. N. I. e. ݤ Ċ Ƒ*HH*Hݢ m R. iii2 \*HF$LL*HF*HF] ? E ݤ of g¶ F iiii. 
 
3XOVLDQRFODLPHGWKDW WKLV WKHIW ULWXDOFRQWDLQV µPDJLFDODQGPHDQLQJOHVV OHWWHUV¶DQG%HDWH
Gün]HOEHOLHYHVWKDWLWZDVµXVHGE\LOOLWHUDWHVFULEHV¶64 However, the letter sequence appears 
to be a heavily encrypted phrase with a range of graphemes from no fewer than four different 
alphabets. The letters may reflect certain features of the crucifixionDVWKH5RPDQFDSLWDOVµ5
1,¶ LQGLFDWHD UHYHUVHUHDGLQJRI µ,15,¶µ,HVXV1D]DUHQXV5H[ ,XGHRUXP¶65 The number 
four also appears at the end of the sequence, perhaps reflecting the four types of wood used in 
the crucifixion. Given that many textual overlaps exist between OIZLQH¶V Prayerbook and 
the Vitellius Psalter, the theft diagram could be an amulet that depicts the cross of Christ with 
deliberately encoded phrases. In a similar way to other obscure epigraphy in Anglo-Saxon 
texts ± like the use of runes in riddles and wisdom poems ± the letters require the reader to 
discern meaning beyond the immediate image.66 The letters of these two theft rituals in 
OIZLQH¶V Prayerbook and the Vitellius Psalter simultaneously conceal meaning through 
semantic negation and reveal the thief or the location of hidden property. 
The layout of the theft diagram can be superimposed upon Anglo-Saxon depictions of 
the crucifixion, which follow a conventional structural pattern: 
 
In practically all Anglo-Saxon representations of the Crucifixion, the dextera Dei is shown 
DERYH&KULVW¶VKHDG,QDGGLWLRQDUWLVWVLQFOXGHGUHPLQGHUVRI&KULVW¶VGLYLQHVWDWXVLPDJHV
of the sun and moon to show his rule over the natural world; angels, who symbolize the 
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 For two very good recent studies of the hermeneutic nature of Anglo-6D[RQUXQLFZULWLQJVHH%LUNHWWµ5XQHV
and Revelatio¶-LOO+DPLOWRQ&OHPHQWVµ5HDGLQJ:ULWLQJDQG5HVXUUHFWLRQ&\QHZXOI¶V5XQHVDVD)LJXUHRI
WKH%RG\¶ASE, 43 (2014), 133-54. I will return to this feature of abstract writing in Chapter Five. 
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presence of heavenly beings at his death; a serpent beneath his feet as a sign that the 
prophecy of Genesis III.15 had been fulfilled; crowns or sceptres to indicate his kingship.67 
 
Four figures also surround the crucified Christ in each corner of the cross, with Mary 
depicted in the bottom left and St John placed in the bottom right. Varying figures appear in 
the top corners but they are usually limited to angels or representations of the sun and moon. 
The crucifixion miniature from OIZLQH¶V3UD\HUERRN (Titus D. xxvii, fol. 65v) demonstrates 
these features in great detail (see fig. 5). The sun and moon are depicted as human figures but 
both are significantly different from each other. The sun holds a circular object in its right 
KDQGZLWKµ6RO¶ZULWWHQLQLWVFHQWUHWKHILJXUHLVFUowned, and it holds a torch in its left hand. 
The moon, however, is not crowned nor does it have anything in its right hand, which 
gestures towards Christ below. It also has a torch in its left hand, and the crescent moon is 
SODFHGDERYH LWVKHDGZLWK µ/XQD¶ZULWWHQ LQVLGH LWVFLUFXPIHUHQFH0DU\DQG6W -RKQERWK
KDYHKHDGVUDLVHGDVWKH\ORRNXSWRWKHFURVVZLWK0DU\¶VKDQGVXSWXUQHGDQG-RKQ¶VVKRZQ
to write in a book. The hand of God reaches down from the upper border and points towards 
an inscription aERYH&KULVW¶VKHDGUHDGLQJµ+LF,+&1D]DUHQXV5H[,XGHRU>XP@¶$KDORDOVR
HQFRPSDVVHV&KULVW¶VKHDGDQGWKHUHLVQRREMHFWEHQHDWK&KULVW¶VIHHW 
This crucifixion scene from OIZLQH¶V 3UD\HUERRN is one of three drawings that 
divide collections of texts within the manuscript; the other two portray the Trinity with Mary, 
and St Peter in heaven.68 The crucifixion image follows a text concerning alphabets (fols. 
55v-56r), an explanation of the relation between the sea and the moon (fol. 56v), and the 
Passion according to John (fols. 57r-64v). It precedes a series of devotions to the cross (fols. 
66r-74r) and the miniature of the Trinity (fol. 75v). Catherine Karkov states that these images 
IXQFWLRQDVµLFRQVWKHYLVXDOfoci for the prayers they accompany, and together they form a 
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not represent an actual scene; it is a diagram of the spiritual world, a way of making abstract 
WKHRORJLFDOLGHDVYLVLEOH¶70 The crucifixion image likewise forms a diagram of devotion and, 
in a similar way, the diagram of the theft ritual in the Vitellius Psalter places letters in 
locations that follow the conventional structure of crucifixion scenes. The theft ritual also 
seems to use a diagram of devotion that depicts this biblical scene in an abstract way. 
 The positioning of the letters in the theft diagram can be superimposed onto the 
crucifixion scene of OIZLQH¶V3UD\HUERRN. The letters er and hx in the top left and right of 
the diagram correspond with the positions of the sun and moon. The difference between these 
letters could reflect the difference between the crowned sun and the uncrowned moon. In the 
inner rectangle of the diagram, the letters h and d correspond with the position of ChriVW¶V
hands (h) and feet (d) on the cross. Below the inner rectangle are the letters n and d and these 
are placed in a similar position to Mary and St John below the crucified Christ. The fact that 
these letters are mirrored in the same way could reflect thHFORVHSDUDOOHOVEHWZHHQWKHVDLQWV¶
gestures. 
Parallels for the letters xh and hx in the bottom corners of the diagram are more 
obscure. There are no figures in these positions in this crucifixion scene but a possible 
parallel can be found in the depiction of the Trinity in OIZLQH¶V 3UD\HUERRN, where the 
traitors Arius and Judas appear in these positions (see fig. 6). This miniature of the Trinity 
DOVR GUDZV XSRQ FUXFLIRUP VKDSHV DQG KDV VWURQJ FRQQHFWLRQV ZLWK WKH PDQXVFULSW¶V
crucifixion image, as Karkov observes: 
 




 Raw, Trinity and Incarnation, 183. 
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While the cross itself may not be a prominent feature of the iconography of this miniature, it 
is nonetheless present in the cruciform haloes of Christ in both his natures, God the Father, 
and the dove of the Holy Spirit, and the drawing does preface the Office of the Holy Cross.71 
 
Raw also argues that the Trinity image develops key aspects of the crucifixion scene, 
including the defeat and submission of Satan.72 The positions of Satan, Arius, and Judas 
EHQHDWK&KULVW¶VIHHWHYLGHQWO\VLJQLI\KHOODQGWKHWZRWUDLWRUVPLUURUHDFKRWKHULQWKHVDPH
way that the letters xh and hx are mirrored in the lower corners of the SVDOWHU¶VWKHIWGLDJUDP
The difficulty with this interpretation is that the letters hx also appear in the top right of the 
diagram, corresponding with the position of the moon, and a further connection between 
these traitors and the moon would need to be made. One possibility could be that the darkness 
of the night (symbolised in the moon) represents hell, in contrast to the sun representing 
Christ in Scripture and the liturgy, but this seems rather tenuous. 
All of the letters of the theft diagram mirror each other except for er in the top left 
corner, which may indicate a connection between the sun and the stolen property. Pulsiano 
argued that the psalms of this psalter inform obscure references in its prefatory texts, and the 
clue to this particular focus in the theft diagram may also be found in the psalms.73 Psalm 18 




Caeli enarrant gloriam dei et opera manuum eius annuntiat firmamentum. Dies diei eructat 
XHUEXPHWQR[QRFWLLQGLFDWVFLHQWLDP«DVXPPRFĊORĊJUHVVLRHLXV(WRFFXUVXVHLXVXVTXH
ad summum eius nec est qui se abscondat a calore eius. Lex domini immaculata conuertens 
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DQLPDV«SUĊFHSWXPGRPLQLOXFLGXPLOOXPLQDQVRFXORV« iudicia domini uera iustificata in 




7KHKHDYHQVGHFODUH*RG¶VJORU\DQGWKHILUPDPHQWSURclaims the work of his hands. Day 
DIWHUGD\SRXUVRXWVSHHFKDQGQLJKWDIWHUQLJKWGLVFORVHVNQRZOHGJH«,WVULVLQJLVIURPWKH
end of the heavens, and its circuit is to the furthest end, and there is nothing concealed from 
its heat. The law of the Lord is perfect, reviving the soul« the precepts of the Lord are 
bright, illuminating the eyes« the ordinances of the Lord are true and do justice completely. 
They are desirable over gold and many precious stones, and sweeter than honey and the 
honeycomb. 
 
The psalm is introduced in the Psalter as concerning the coming of Christ, and it outlines the 
cosmological power of the sun and its ability to reveal everything that is in the earth; the 
stolen property cannot be kept hidden from the illuminating light of the sun and Christ. The 
SVDOP¶VIRFXVRQ*RG¶V/aw is also highly applicable to this ritual; it is to be trusted, obeyed, 
DQGYDOXHGDERYHDOORWKHUSRVVHVVLRQV)LQDOO\ WKHGHVFULSWLRQRI WKH/RUG¶VRUGLQDQFHVDV
VZHHWHU WKDQ KRQH\ UHVRQDWHV ZLWK WKH ULWXDO¶V surrounding texts for bees and the possible 
UHIHUHQFH WR *RG¶V /DZ LQ WKH DEEUHYLDWHG SDVVDJH RI &ROXPFLOOH¶V &LUFOH. The transition 
from the letters er in the top left of the theft diagram to Psalm 18 is somewhat tenuous, and it 
relies on the assumptions that the letters correspond with the crucifixion scene and that they 
may refer to the psalms of the psalter; there is no obvious connection between the letters er 
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 7KH2OG(QJOLVKJORVVUHDGVµKHRIHQDVERGLDèF\èDèZXOGRUJRGHV>@KDQGDKLVERGLDèVWDèROWUXPQH
rador) dæg þam dæge forðroccette ZRUGQLKWQLKWHVELFQDèJHV GHLQJHK\GZLVGRP«IUDPRIìDPKHDQ
KHRIHQ¶ XWJDQJ KLV   KLV RQJHQJDQJ HGU\QH JHFQ\U KLV  Rè WRKHDQHVVH KLV QH LV VHèHKLQHEHK\GH IUDP
K WDQ KLV   GULKW XQIRUJULSHQGOLFX JHF\UUHQGH VDXZO « EHERG GULK EHRUKW OHRKWRQ OLKWHQGH HDJDQ HJH«
domas drih soðe [ ]ih[ ] on him sylfum gegyrnendlice (þa wilsuman) ofer gold 7 stan deorwurðum swyðe 7 
VZHWUDQRIHUKXQLJEHREUHDG¶5RVLHUHGVitellius Psalter, 37-9. 
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and Psalm 18. However, it is clear thaWWKHUHDGHU¶VH\HVDUHGUDZQWRWKLVSDUWLFXODUSODFHLQ
the diagram, and that the ritual is closely related to the power of the cross. There must 
WKHUHIRUH EH VRPH ORJLF EHKLQG WKH OHWWHUV WKDW VXUSDVVHV µJLEEHULVK¶ ZULWLQJ DQG µPDJLF
V\PEROV¶ 
Possible interpretations of this diagram are evidently extensive, and the meaning 
EHKLQGLWVOHWWHUVPD\QHYHUEHUHFRYHUHG'HVSLWHWKHOHWWHUV¶LQFRPSUHKHQVLELOLW\WKHUHDUH
SRVVLEOH FRQQHFWLRQV EHWZHHQ WKH GLDJUDP¶V OD\RXW DQG WKH GHYRWLRQDO LPDJHV IRXQG LQ




iv. For Sick Cattle and Sheep 
Directly below &ROXPFLOOH¶V &LUFOe and the theft diagram is a ritual for cattle with lung 
disease. This text evidently continues the theme of agricultural protection and healing, and it 
is intimately connected to its surrounding rituals. The text opens with a set of instructions to 
burn sRPHWKLQJWRDVKRQPLGVXPPHU¶VGD\VRWKDWLWPD\EHXVHGDVDUHPHG\ILJ 
 
hryþeru beon on lungen coðon :- 
>«@WRQK\OOHE UQWRD[DQRQPLGGDQVXPHUHVP VVH>G JGR@ì UWRKDOLZ WHU
geot on heora muð on middan [sumeres mæ]sse mergen . 7 sing þas þry sealmas þær ofer . 
[Deus misereatu]r nostri 7 Exurgat dominus [read deus] 7 Quicumque uult. 
 
,IFDWWOH>«@DUHZLWKGLVHDVHRIWKHOXQJV 
>«@WRWKHKLOO"DQGEXUQWRDVKRQPLGVXPPHU¶VPDVV-day. Then put holy water on it, and 
pour in thHLUPRXWKVRQPLGVXPPHU¶VPDVV-morning. And sing these three psalms over (it): 
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May God have mercy on us [Psalm 66], and Arise lord [Psalm 67], and Whosoever wishes 
[Athanasian creed]. 
 
The object to be burnt to ash is unknown but it clearly had a connection with treating lung 
problems or cattle. Another remedy for cattle with lung disease in Harley 585 instructs the 
grinding of a local plant before holy water is added for an oral treatment: 
 
Wyþ lungenadle hriðerum: þa wyrt on wordigum [read worðigum] (heo bið gelic hundes 
micgean ðære wyrte) þær wexeð blaco bergean eal swa micele swa oðre pysbeana, gecnuca; 
do in haligwæter; do þon(ne) on muð þæm hryþerum. 
 
For lung disease in cattle: the plant [(?)grows] in homesteads [or on roads] (it is like the 
SODQW µGRJ¶V SLVV¶ >i.e. "KRXQG¶V WRQJXH@ "ZKHUH EODFN EHUULHV JURZ DV ELJ DV RWKHU
(?)peas, pound; put into holy water, then put in the mouth of the cattle.75 
 
The plant is also later burnt with incense, fennel, cotton, and hassuck. It may be the madder 
plant, which is also prescribed in the ritual for bees at the top of the folio, because it is 
elsewhere used in treatments for lung diseases in the Herbarium Apuleis of Harley 585 and 
Book II of %DOG¶V/HHFKERRN.76 The specification to burn something to ashes at midsummer 
also reflects earlier calendrical concerns, and corresponds with ensuing rituals that identify 
similar times of the year in the grain harvest and Lammas day. 
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 Pettit, ed. and trans., Anglo-Saxon Remedies, Vol. I, 96-7. See also Vol. II, 264. 
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 See Cockayne, ed., Leechdoms, Vol. I, 154; Vol. II, 268. The plant also had fertilising qualities, see C. P. 
Biggam, ed., From Earth to Art: The Many Aspects of the Plant World in Anglo-Saxon England (Amsterdam: 
Rodopi, 2003), 233-7. 
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Cattle are prone to respiratory diseases after pasturing in warm, humid conditions, and 
this was most likely to occur around midsummer.77 3ODFLQJDVKHVLQWKHFDWWOH¶VPRXWKPD\
have had the practical value of making the animal cough to release any excess mucus in the 
lungs. The prescriptions of holy water and ashes, and singing psalms and the Athanasian 
Creed add a spiritual dimension to the ritual and reflect its penitential focus. For instance, 
ashes, holy water, and the same penitential psalms are used in the rite for visiting the sick, as 
seen in Chapter Three.78 7KH ILUVW SVDOP UHIHUHQFH LV OHJLEOH RQO\ E\ WKH ZRUG µQRVWUL¶ EXW
Pulsiano interprets this as a reference to Psalm 66 (Deus misereatur nostri ZKLFK LV µD
harvest song of praise for the blessing bestowed by God through the fruitfulness of the 
HDUWK¶79 This is most likely to be the case given that the incipit to Psalm 67 (Exurgat deus) 
immediately follows.80 The relevance of Psalm 66 for an agricultural ritual is evident; the 
sick cattle are to become as fruitful as thHERXQW\RIWKHKDUYHVWµWHUUDGHGLWIUXFWXPVXXP
%HQHGLFDWQRVGHXVGHXVQRVWHUEHQHGLFDWQRVGHXVHWPHWXDQWHXPRPQHVILQHVWHUUĊ¶81 The 
Regularis Concordia instructs the singing of this psalm during the distribution of ashes and 
before the procession on Ash Wednesday.82 The Canterbury Benedictional also prescribes the 
singing of this psalm during the Ash Wednesday procession, and it was also used in the Mass 
on Tuesday of Holy Week and Maundy Thursday.83 The singing of this psalm and the use of 
burnt asKHV HYRNH D SHQLWHQWLDO UHVSRQVH WR WKLV DJULFXOWXUDO SUREOHP WKH FDWWOH¶V ERGLO\
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 See Richard F. Keeler and Anthony T. Tu, eds., Plant and Fungal Toxins: Handbook of Natural Toxins, Vol. I 
(New York: Marcel Dekker, 1983), 87; Hany Elsheikha and Jon S. Patterson, Vetinary Parasitology (Boca 
Raton, FL: CRC Press, 2013), 201. 
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nostri), although this is not the psalP¶VLQFLSLW&RFND\QHHGLeechdoms, Vol. I, 388. 
81
 µHRUèDQKH VHDOGH Z VWPKHRUDEOHWVDXV JRGJRGXUHEOHWVDXVJRGRQGU GDQ KLQH HDOOH HQGDV HRUèDQ¶
Rosier, ed., Vitellius PsalterµWKHHDUWK\LHOGHGLWVKDUYHVW0D\*RGEOHVVXVPD\RXU*RGbless us, and 
PD\DOOWKHHQGVRIWKHHDUWKUHYHUHKLP¶ 
82
 Symons, ed. and trans., Regularis Concordia, 32. See also Christopher A. Jones, ed. and trans., OIULF¶V/HWWHU
to the Monks of Eynsham (Cambridge: CUP, 1998), 122-3. 
83
 Woolley, ed., Canterbury Benedictional, 17; Orchard, ed., Leofric Missal, Vol II, 161, 164. 
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sickness was caused by the spiritual sickness of the monastic community, and this is 
countered with penance. 
The second psalm (Exurgat deus) contrasts with the first as it is a song of triumph 
RYHU *RG¶V HQHPLHV DQG LW FRQWDLQV D QXPEHU RI UHIHUHQFHV WKDW UHVRQDWH ZLWK WKH ULWXDO
)LUVWO\WKHSVDOPGHVFULEHVKRZ*RG¶VHQHPLHVDUHGULYHQDZD\DQGPHOWHGOLNHZD[µVLFXW
GHILFLWIXPXVGHILFLDQWVLFXWIOXLWFHUDDIDFLĊLJQLVVLFSHUHDQWSHFFDWRUHVDIDFLĊGHL¶84 In the 
VDPH ZD\ WKH KRVWLOH IRUFHV FDXVLQJ WKH FDWWOH¶V LOOQHVV DQG WKH FRPPXQLW\¶V VSLULWXDO
sickness are driven away, and melted like the wax of candles. Secondly, God rains down 
blessings on all his people and creaWXUHVµ3OXXLDPXROXQWDULDPVHJUHJDELVGHXVKHUHGLWDWHWXĊ
et infirmata est tu uero perfecisti eam. Animalia tua habitabunt in ea parasti in dulcedine tua 
SDXSHULGHXV¶85 The psalm petitions God to bless the sick cattle and the monastic community. 
Thirdly, the psalm acknowledges God as saving His people from death, thus resonating with 
WKH ULWXDO¶V FXULQJ RI GLVHDVHG FDWWOH DQG WKH FRPPXQLW\¶V VDOYDWLRQ IURP VSLULWXDO GHDWK
µ'HXV QRVWHU GHXV VDOXRV IDFLHQGL HW GRPLQL GRPLQL H[LWXV PRUWLV¶86 Finally, the psalm 
metaphorically refers to Egypt as a beast of the reeds, and a herd of bulls among innocent 
FDOYHV µ,QFUHSD IHUDV KDUXQGLQLV FRQJUHJDWLR WDXURUXP LQ XDFFLV SRSXORUXP¶87 The sinful 
beasts of Egypt that attack innocent calves are humbled before God in the psalm, and the 
KRVWLOHIRUFHVWKDWWKUHDWHQWKHLQQRFHQWFDWWOHDUHPDGHVXEVHUYLHQWWR*RG¶VZLOOLQWKHULWXDO 
Unlike the Deus misereatur nostri that was used on Ash Wednesday and during Holy 
Week, the Exurgat deus was used in the Mass on Pentecost Sunday and the Wednesday 
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 µVZDVZDWHRUDGHVPLFK\JHWHRULDèVZDVZDIOHZèZHD[RIDQV\QHI\UHVVZDIRUZXUèDèV\QIXOOHIUDPDQV\QH
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 µUHQ ZLOVXPQH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EHORQJV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within the Octave of Pentecost.88 The triumphant psalm declares the success of the first 
penitential petition to God to bless the land, livestock, and community. These psalms are also 
prescribed because they mark key stages of Lent and Eastertide, thus framing the most 
significant liturgical solemnities, and resonating with the earlier focus on Easter in the 
computistical calculations. Finally, the prescription to recite the Athanasian Creed confirms 




est pro salute nostra, descendit ad infernos, tertia die resurrexit a mortuis. Ascendit ad 
caelos, sedHW DG GH[WHUDP 'HL 3DWULV RPQLSRWHQWLV« +DHF HVW ILGHV FDWKROLFD TXDP QLVL
quisque fideliter firmiterque crediderit, salvus esse non poterit.89 
 
Whosoever wishes to be saved, before all things the labour is that he may hold the Catholic 
IDLWK«He who died for our salvation, he descended to hell, the third day he rose from the 
GHDG+HDVFHQGHGLQWRWKHKHDYHQVKHVLWVRQWKHULJKWRI$OPLJKW\*RGWKH)DWKHU«This 
is the Catholic faith, which unless everybody believes faithfully and firmly, one is not able 
to be saved. 
 
It is clear that the psalms were carefully chosen for their relevance to this ritual, and for their 
significance in the liturgical year. 
The text that immediately follows the ritual for cattle with lung disease is a remedy 
for sheHS7KLVKDVEHHQHGLWHGDVDVHSDUDWHµFKDUP¶EXWLWFORVHO\IROORZVWKHSUHVFULSWLRQV
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 See Orchard, ed., Leofric Missal, Vol. II, 200, 202. 
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 )HUGLQDQG +ROWKDXVHQ µ(LQH DH ,QWHUOLQHDUYHUVLRQ GHV DWKDQDVLVFKHQ *ODXEHQVEHNHQQWQLVVH¶ Englische 
Studien, 75 (1942-43), 6-8. 
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for treating cattle, and may be better thought of as an extension of its preceding text (see fig. 
7).90 The opening words for this ritual read: 
 






7KH LQVWUXFWLRQ WRSXWQHZDOH LQWR WKHVKHHS¶VPRXWKHFKRHV WKHHDUOLHUSUHVFULSWLRQ WRSXW
ashes into the mouths of the cattle. The new ale indicates a certain time of the year, probably 
µD VXPPHU DSSOLFDWLRQ ZKHQ DOH ZRXOG EH QHZO\ PDGH DIWHU WKH JUDin harvest (e.g. 
$XJXVW"¶92 This would make sense following the reference to midsummer in the preceding 
text, and it indicates that this oral treatment for sheep is an extension of the cattle ritual. The 
proximity and overlap of these two texts implies that the same psalms and Creed would also 
be sung around the sheep. 
Applying fresh ale to sick sheep has no penitential significance, unlike the use of 
ashes mixed with holy water. However, the fact that the ale is new shows that the first fruits 
of the graiQ KDUYHVW ZHUH WR EH VDFULILFHG IRU WKH VKHHS¶V KHDOWK UHIOHFWLQJ WKH VSLULWXDO
VLJQLILFDQFH RI QHZ OLIH 7KH VKHHS DOVR KDV VSLULWXDO VLJQLILFDQFH DV D V\PERO IRU &KULVW¶V
flock, the Lamb of God, and the enthroned Lamb in Revelations 7KH VKHHS¶V SK\VLFDl 
DLOPHQW DQG WKH FRPPXQLW\¶V VSLULWXDO VLFNQHVV DUH UHIOHFWHG LQ WKH Deus misereatur nostri 
psalm, and their renewed physical and spiritual health is reflected in the Exurgat deus psalm. 
Once again, the liturgical significance of these psalms is paralleled in the treatment; the 
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movement from Lent to Pentecost in the two psalms is reflected in the application of ashes 
and the fruits of the harvest. These ritual instructions for sheep are inseparably connected to 
those for cattle with lung disease, and they complete the ritual as a whole with its larger 
liturgical response to agricultural problems in the summer season. 
 
v. Livestock Ritual 
7KH WH[W IROORZLQJ WKH ULWXDO IRU FDWWOH DQG VKHHS KDV DOVR EHHQ GHVFULEHG DV D µFKDUP¶ E\
some scholars.93 Jolly compared WKLV ULWXDO WR µSURFHVVLRQDOV DURXQG FHPHWHULHV DW WKHLU
GHGLFDWLRQ DQG 5RJDWLRQWLGH SURFHVVLRQDOV DURXQG WKH ODQG¶94 The text is marked off from 
others as its opening words are rubricated in red ink: 
 






This ritual closely corresponds to the previous rituals that focus on the health and protection 
of livestock through practical and spiritual means. The prescription also designates a time for 
SHUIRUPDQFH DV LW LV WR EH VXQJ HYHU\ HYHQLQJ DURXQG RQH¶V FDWWOH SUREDEO\ DIWHU 9HVSHUV
7KLV IHDWXUH RI PRYLQJ DURXQG RQH¶V OLYHVWRFN LV DOVR IRXQG Ln the rogation processions 
EHIRUH WKH $VFHQVLRQ µ:H VFXORQ« &ULVWHV URGHWDFHQ IRUèHUDQ DQG KLV ìD KDOLJH JRGVSHOO
and oðre halignessa, mid þam we sceolon bletsian ure þa eorðlican speda, þæt synd æceras 
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3XOVLDQRµ3UHIDWRU\0DWWHU¶&RFND\QHHGLeechdoms, Vol. I, 386-7; Storms, 
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DQGZXGXDQGXUHFHDS¶95 The ritual indicates that processions may have occurred on a daily 
basis during the summer around the monastery grounds in eleventh-century Winchester.96 
 The spiritual significance of this ritual is found in the biblical source for the Agios 
(Sanctus) and its liturgical usage. The Sanctus is a composite of the seraphic hymn from 
Isaiah DQGWKHFULHVRISUDLVHDW&KULVW¶VHQWU\LQWR-HUXVDOHPLQMatthew 21. 9. Singing 
WKH K\PQ DURXQG WKH DQLPDOV LQYRNHV *RG¶V GLYLQH SUHVHQFH DPRQJ WKH OLYHVWRFN DV WKH
hymn is used in the Mass immediately before the transformation of the bread and wine into 
&KULVW¶V ERG\ DQG EORRG 7KH JRVSHO DFFRXQW RI &KULVW¶V HQWU\ LQWR -HUXVDOHP ZDV UHFLWHG
during Palm Sunday processions that passed between ecclesiastical buildings and through 
public spaces, and this resonates with the previous ritual for cattle and sheep which uses a 
psalm from this period of Lent.97 This simple ritual instruction to sing the Agios around cattle 
HDFKHYHQLQJXVHVD OLWXUJLFDOSUD\HU WRSURWHFW WKHFRPPXQLW\¶V OLYHVWRFNDQG LW has close 
correspondences with its surrounding materials. 
 
vi. Barn Ritual 
7KH OLQH IROORZLQJ WKH ILQDO µ$JLRV¶RI WKH OLYHVWRFN ULWXDO LVPLVVLQJ WKURXJK ILUHGDPDJH
DQGWKHQH[W OHJLEOHZRUGVEHJLQZLWKµODQJHVWLFFDQIHèHUHFJHGH¶VHHILJ7KHVHZords 
have been edited as a continuation of the previous text but they are probably the opening 




and trans., Eleven Old English Rogationtide Homilies (Toronto: University of Toronto Press, 1982), 112. 
96
 On processions within monastic precincts in Anglo-Saxon England, see Gittos, Liturgy, Architecture, and 
Sacred Places, 95-145. Another ritual from Harley 585 prescribes the singing of a number of liturgical prayers 
around livestock, see Pettit, ed. and trans., Anglo-Saxon Remedies, Vol. I, 96-7. 
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 See Symons, ed., Regularis Concordia, 34-5; Jones, ed., Letter to Monks of Eynsham, 124-5; Gittos, Liturgy, 
Architecture, and Sacred Places, 124. The Regularis Concordia DOVRSUHVFULEHVWKHWULSOHUHSHWLWLRQRIµ$JLRV¶
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instructions for a related but different ritual.98 The text runs from the bottom of folio 15v to 
line 8 of folio 16r (see figs. 7-8): 
 
>«@ODQJHVWLFFDQIHèHUHFJHGHZULWRQ JèHUQHVWLFFDQ>«@ OFHUHHFJHDQSDWHUQRVWHU
Rè HQGH  OHJ>H@ ìRQH >«@DQ ìDP EHUHQH RQ ìD IORUH   ìRQH RèHUQH Rn >«@ RIHU ìDP
oðrum stic[c]an . [Fol. 16r] þæt þær si rode tacen on . 7 nim o[f] ðam gehalgedan hlafe þe 
man halgie on hlafmæssedæg feower snæda . 7 gecryme on þa feower hyrna [.] þæs berenes 
. Þis is þeo bletsung þærto . Vt surices garbas non noceant has preces super garbas dicis et 
non dicto eos suspendis hierosolimam ciuitate . ubi surices nec habitent nec habent 
potestatem . nec grana colligent . nec triticum congaudent . ëLµV¶ LV VHR RèHU EOHWVXQJ . 
'RPLQHGHXVRPQLSRWHQVTXLIHFLVWLFĊOXPHWWHUUDPWXEHQHGLFLVIUXFWXPLVWXPLQQRPLQH
patris et filii et spiritus sancti . amen . 7 Pater noster. 
 
long four-edged sticks, and write on each edge of every stick one Paternoster to the end, and 
lay the (stick) on the floor of the barn, and the other on (top) above the other stick. [Fol. 16r] 
that there is the sign of the cross on (it). And take four pieces from the hallowed bread 
which man hallows on Lammas day, and crumble in the four corners of the barn. This is the 
blessing for that: So that mice may not harm plant sheaves, say this prayer above the 
VKHDYHVµDQG,GRQRWVD\\RXKDQJWKHPLQWKHFLW\RI-HUXVDOHPZKHUHPLFHPDy not live 
QRU KDYH SRZHU QRU JDWKHU VHHGV QRU UHMRLFH ZLWK ZKHDW¶ 7KLV LV WKH RWKHU EOHVVLQJ
µ$OPLJKW\ /RUG DQG *RG ZKR PDGH WKH KDYHQV DQG WKH HDUWK \RX EOHVV WKLV IUXLW LQ WKH
QDPHRIWKH)DWKHUDQGRIWKH6RQDQGRIWKH+RO\6SLULW$PHQ¶$QG3DWernoster. 
 
These instructions make it clear that sticks are to be inscribed with the Paternoster and placed 
RQ WKH IORRURI DEDUQ LQDFUXFLIRUPVKDSH µURGH WDFHQ¶$Q LQWHUHVWLQJSDUDOOHOZLWK WKLV
prescription is found in the eleventh-century Æcerbot field ritual in Caligula A. vii, also 
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probably from Winchester (see Chapter Two). In the Æcerbot, four sticks are inscribed with 
the names of the evangelists and placed into each corner of the field to drive out evil from the 
land and resurrect crops by the power of the gospels. The rite for consecrating a cemetery 
also uses crosses to demarcate the cemetery with spiritual power.99 The Æcerbot and 
cemetery rite offer parallels for this barn ritual, and indicate that certain liturgical practices 
could be adapted for different ritual practices. 
The reference to Lammas day (1 August) also indicates a similar time of year for 
performance as the earlier references to midsummer and the time when new ale is made. Jolly 
FRPPHQWVRQWKHVLJQLILFDQFHRIWKLVULWXDO¶VUeference to µhlafmæssedæg¶ 
 
Hlafmæsse occurs in Anglo-Saxon texts as a date reference in the Chronicle, the Computus, 
DQGLQOIULF¶VCatholic Homilies, but it is not incorporated into Anglo-Saxon church rituals 
or calendars, where 1 August is the celebration of St Peter in chains (ad vincula) and / or 
0DFFDEHHVDVZHOODVWKHGHSRVLWLRQRIWKHOZROGLQVRPHFDVHV«Leechbook I, lxxii says 
that Lammas (fifteen nights before, thirty nights after) is a bad time for blood-letting and 
other medicinal prRFHGXUHV EHFDXVH RI YHQRPRXV WKLQJV LQ WKH DLU« , KDYH QRW IRXQG LQ
these 1 August celebrations any reference to new grain or bread, although there are liturgical 
manuals with blessings for new bread without any calendrical references.100 
 
The Lammas bread was blessed as the first fruits of the grain harvest, echoing the use of new 
DOHLQWKHULWXDOIRUDLOLQJVKHHSµWKHHQG-product of the agricultural cycle is used in a ritual to 
HQVXUHLWVHYHQWXDOVXFFHVV¶101 The barn ritual instructs that the consecrated bread was to be 
crumbled in four corners of the building, thus forming a cruciform shape inside the barn. 
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The first blessing that follows this instruction is obscure but it is apparent that it is a 
SUD\HURYHUSODQWVKHDYHVµKDVSUHFHVVXSHUJDUEDV¶ WRSrotect them from the influence of 
PLFH µVXULFHV¶102 The prayer states that the sheaves are not to be hung in the city of 
-HUXVDOHP µHW QRQGLFWR HRV VXVSHQGLVKLHURVROLPDPFLXLWDWH¶$V&KULVWZDVKXQJRQ WKH
cross in Jerusalem, the crops must not be kiOOHGE\ WKHSRZHURI URGHQWV µQHFKDELWHQWQHF
KDEHQWSRWHVWDWHP¶7KLVUHIHUHQFHWRWKHHYHQWVLQ-HUXVDOHPLQ+RO\:HHNUHVRQDWHVZLWK
WKHVRQJRI&KULVW¶VHQWU\LQWR-HUXVDOHPLQWKHSUHYLRXVULWXDODQGZLWKWKHSHQLWHQWLDOSVDOP
from Ash Wednesday and Holy Week in the ritual for cattle and sheep. It may also relate to 
the theft diagram in that it refers to the crucifixion and protects against the theft of crops by 
mice. 7KHSUD\HUWKHQPDNHVUHIHUHQFHWRWKHJDWKHULQJRIZKHDWµQHFJUDQDFROOLJHQW nec 
WULWLFXPFRQJDXGHQW¶7KLV LVSUREDEO\ DQDOOXVLRQ WR WKHSDUDEOHRI WKHGDUQHO VHHG WKDW LV
sown among the wheat by the devil to ruin the harvest (Matthew 13. 24-30). The darnel is 
gathered in a separate bundle and burnt whereas the wheat is gathered in a barn (Matthew 13. 
30), and this may also recall Psalm 67 (Exurgat deus) from the ritual for cattle with lung 
GLVHDVH ZKHUH WKH ZLFNHG DUH FRPSDUHG WR VPRNH WKDW LV GULYHQ DZD\ µVLFXW GLVVLSDWXU
IXPXV¶ 6LPLODU ODQJXDJH IURP Matthew¶V JRVSHO LV IRXnd in this prayer, as the wheat is 
UHIHUUHGWRDVµWULWLFXP¶WKHSURGXFHLVµKHUEDHWIUXFWXP¶DQGWKHGDUQHOLVµ]L]DQLD¶WKDWLV
JDWKHUHGµFROOLJHQW¶DQGEXUQW103 This passage from Matthew is also the gospel reading for 
Septuagesima Sunday, reflecting WKHSUHYLRXVULWXDOV¶IRFXVRQ/HQWDQG(DVWHU104 The gospel 
passage is highly relevant to this ritual that counters the power of hostile forces that attack 
crops. The second prayer is much shorter and simply petitions the Creator of heaven and 
earth to blHVVWKHSURGXFHLQWKHQDPHRIWKH7ULQLW\µTXLIHFLVWLFĊOXPHWWHUUDPWXEHQHGLFLV
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IUXFWXP LVWXP¶ DQG WKLV IRUPXOD LV FRPPRQO\ IRXQG LQ OLWXUJLFDO EOHVVLQJV IRU SDOPV DQG
new fruit.105 
The two prayers of this barn ritual have close liturgical analogues. The first blends an 
DOOXVLRQ WR &KULVW¶V 3DVVLRQ ZLWK D JRVSHO SDVVDJH DQG WKH VHFRQG HPSOR\V D OLWXUJLFDO
formula from Mass blessings. This text is a unique ritual that uses liturgical prayers, readings, 
and objects, and it is closely related to the previous texts in the collection. It continues the 
rituals chronologically (from midsummer to Lammas), it marks the physical space of a barn 
with a cruciform shape, and it instructs the recital of liturgical prayers inside an agricultural 
enclosure. 
 
vii. Sphere of Life and Death 
Immediately following this barn procession is an introduction to the second Sphere of Life 
DQG 'HDWK LGHQWLILHG DV WKH 6SKHUH RI $SXOHLXV µ6SHUD $SXOHL¶ ZLWK WKH GLDJUDP GUDZQ
below (see fig. 8).106 The diagram is akin to the first Sphere on folio 14v (identified as the 
Sphere of PythagorasµVSHUHSLWDJRUH>S@KLORVRSKL¶DQG&ROXPFLOOH¶V&LUFOH on folio 15v.107 
It is directly linked to these Spheres in determining the outcome of an illness by lunar 
calculations, and it draws upon the computistical calculations and lunar prognostications 
found earlier in the prefatory collection. Like other rituals in this collection, this 
prognosticatory diagram was used to calculate the spiritual health or sickness of the monastic 
community as well as the health or sickness of humans, livestock, and crops. 
 The prose text that introduces this Sphere explains how to use the diagram, and 
numerical values for letters are provided beside the Sphere. Other Anglo-Saxon manuscripts 
containing the Apuleian SSKHUH DOVR KDYH D YHUVH LQWURGXFWLRQ EHJLQQLQJ µ&ROOLJH SHU
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QXPHUXP¶ZKLFKLVDVVRFLDWHGZLWKWKHOHJHQGRI6W3DFKRPLXV108 According to the legend, 
Pachomius received a divine message from an angel about the monastic rule and the correct 
dating of Easter: 
 
LQ%\UKWIHUWK¶VYHUVLRQ >LQ2[IRUG6W-RKQ¶V&ROOHJH06@ Pachomius receives a method 
for calculating the Paschal feast rather than a monastic rule; he received his Paschal rule in a 
PHVVDJHGHOLYHUHGE\DQDQJHODQGZULWWHQLQµJ\OGHQDQVWDIDV¶JROGen letters). The Leofric 
Missal illustrates this divine transmission of Easter calculations, depicting Pachomius 
beneath the giant hand of God that reaches down with a mnemonic verse in multicolored 
letters written along the length of each finger.109 
 
The contexts surrounding other versions of the Sphere reveal a connection between this 
prognosticatory device and divine secrets from heaven that are transmitted through mystical 
letters. While the two Spheres of the Vitellius Psalter do not contain this verse introduction, 
they were probably copied from a version that contained the Pachomius legend. 
The Apuleian Sphere is an appropriate addition to the collection as it links the 
previous calculations and encrypted rituals to the final texts about secret writing. Indeed, 
DQRWKHUYHUVLRQRIWKH6SKHUHIURP2[IRUG6W-RKQ¶V&ROOHJH06LQFOXGHVµ*UHHNODEHOV
DQGD IRUPRIFU\SWRJUDSKLFZULWLQJZKLFKFRQWULEXWH WR LWVVFLHQWLILFDSSHDO¶110 The same 
cryptographic system of vowel substitution follows immediately after this Sphere in the 
Vitellius Psalter, indicating that this prognostication was sometimes closely related to coded 
writing. 
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viii. Encrypted Riddle 
The final folio (16v) of this prefatory collection begins with an encrypted riddle that is 
followed by an explanation of secret writing. These texts are designed to educate the reader in 
composing and deciphering secret messages, and they provide entertaining exercises in code-
breaking. The encryptions follow a simple substitution of vowels for their following 
consonants, and this system was used by Boniface, Dunstan, and Carolingian writers.111 On 
folios 17rv, three later scribes added prayers using the same code, indicating that these 
exercises were still being read after the Anglo-Saxon period.112 The encrypted riddle in the 
Vitellius Psalter reads: 
 
Nys þks frfgfn sy:llkc þknc to rædfnnf. [Þu þe færst on þone weg gret ðu minne broðor 
minre modor ceorl] þone acende min agen wif . 7 ic wæs mines broðor dohtor . 7 ic eom 
mines fæder modor . geworden . 7 mine bearn syndon geworden [m]ines fæder modor.113 
 
This question is not a strange thing to explain. [When you go by the way, greet my brother, 
P\PRWKHU¶VKXVEDQG@WKHQLWEHJRWP\RZQZLIH$QG,ZDVP\EURWKHU¶VGDXJKWHUDQG,
DPEHFRPHP\IDWKHU¶VPRWKHUDQGP\VRQVDUHEHFRPHP\IDWKHU¶VPRWKHU 
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recently been proposed.114 In its monastic context, the riddle can be interpreted in a spiritual 
way as all human relationships are relinquished to become a member of the fraternity. The 
monks are brothers, they are all sons of God, and the ordained monks are fathers. This also 
applies to nuns as all are sisters, they are brides of Christ, and they are subordinate to an 
abbess or Mother Superior. 
The coded sentence acts as a title for the riddle, indicating that the task of solving it is 
not difficult. However, the phrase can also stand alone as a riddle in its own right as the 
reader must decipher its meaning before solving the kinship riddle. It must be remembered 
that the explanation for how to use this form of coded writing comes after this text, and so the 
reader is immediately challenged with decoding this sentence before it is explained below. 
The code is relatively simple and its appearance at the top of the folio indicates that the 
reader is confronted with a different type of enigmatic text as they turn the page after reading 
the 6SKHUH RI /LIH DQG 'HDWK 7KH ULGGOH¶V DSSHDUDQFH DW WKH HQG RI WKLV FROOHFWLRQ RI
calculations, predictions, and rituals indicates a spiritual function of encrypted writing and 
hidden knowledge that must be discerned. This is developed in the final text of the prefatory 
collection which provides examples from religious texts to explain how to use the code. 
 
ix. Explanation of Secret Writing 
The text that immediately follows the riddle begins with a short introduction in Old English: 
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A. E. I. O. U. ab ef ik op ux ± ĈLVLVTXLQTXHXRFDOHVPLGì\VXPILIVWDIXPPDQP JZULWDQ
swa hwæt swa he wile . hit is lytel cræft . ac þeah man mæg dwelian manega [m]en mid . 
ægðer ge ware . ge unware :-. 
 
A. E. I. O. U. ab ef ik op ux ± This is the five vowel [system]. With these five letters a man is 
able to write that which he wishes. It is a small skill, although he may dwell with many men, 
both the enlightened and the ignorant. 
 
This form of encryption offered a practical way to communicate in secret. It would have been 
very useful in a monastic context as it would have provided a monk under the vow of silence 
with an alternative method of communication. This system would have helped to conceal 
messages so that they would not be easy for others to read if they were intercepted, whether 
WKH\ZHUHOHDUQHGRUXQOHDUQHGµ JèHUJHZDUHJHXQZDUH¶ 
The examples that follow this introduction begin with a simple demonstration of how 
to substitute letters but they become increasingly more complex as multiple different methods 
of encryption are introduced. Punctuation marks, dots, horizontal and vertical lines, and the 
OHWWHUµ[¶DUHDOOXVHGWRPDUNWKHYRZHOVµD¶KDVRQHGRWRUOLQHRU µ[¶µH¶KDVWZRµ,¶KDV
WKUHHµR¶KDVIRXUDQGµX¶KDVILYH$OORIWKHH[DPSOHVDUHLQ/DWLQZLWKWKHH[FHSWLRQRIWKH
final exercise, which contains a complex anagram in the vernacular.115 Among the Latin 
H[DPSOHV DUH WZR UHIHUHQFHV WR WKH SVDOPV µ2PQLXP LQLPLFRUXP VXRUXP GRPLQDELWXU¶
(Psalm   µ2PQHV JHQWHV SODXGLWH PDQLEXV¶ 3VDOP  116 The use of psalm 
references in these exercises is not surprising in a glossed psalter, although this is the only 
Anglo-Saxon psalter which contains this text.117 The first reference is interesting for its 
FRQWH[WRIDGHFHLWIXOHQHP\ZKRPLVOHDGVZLWKKLVWRQJXHµVXEOLQJXDHLXVODERUHWGRORU¶









9. 28).118 7KHUHIHUHQFH LQGLFDWHV WKDWVXFKPLVOHDGLQJHQHPLHVZLOOEHRYHUFRPHE\*RG¶V
help, and may playfully refer to the code as a laborious task which must be overcome like 
*RG¶VHQHPLHV7KHVHFRQGUHIHUHQFHFRQWUDVWVZLWKWKHILUVWDVLWFDOOVRQWKHIDLWKIXOWRFODS
WKHLUKDQGV LQ MR\ DQG µPLJKWEH FRQVWUXHGDV DSSODXGLQJ WKH UHDGHU IRUKDYLQJ VXFFHHGHG
thus far LQGHFLSKHULQJWKHWH[W¶119 7KHRWKHU/DWLQH[DPSOHVLQFOXGHDSKUDVHIURP2ULJHQ¶V
homily for 3DOP6XQGD\ZKLFKH[SODLQVWKHPHDQLQJRIWKHWRZQ%HWKHDJHµ%HWKHDJHGRPXV
PD[LOOL LQWHUSUHWDWXU¶120 D FRPPHQW RQ WKH P\VWHULHV RI WKH /DZ µ4XLD LQ HD UXPLQDEant 
VDFHUGRWHV PLVWHULD OHJLV¶121 WKH 3DWHUQRVWHU DQG WKH QDPH RI *RG µLQ QRPLQH GHL
VXPPL¶122 The increasingly complicated examples are taken from an exegetical text 
2ULJHQ¶VKRPLO\6FULSWXUHWKH3DWHUQRVWHUDQGFRPPHQWDULHVRQGLYLQHP\VWHULHVDQGWKH
unknowable name of God. 
 The final exercise is the most complex, and it uses an encrypted anagram in the 
vernacular. Pulsiano demonstrated that the solution to this exercise reveals the name of the 
WH[W¶VDXWKRU 
 
7KH HQFRGHG ILQDO OLQH« FDQ EH WUDQVOLWHUDWHG DV IROORZV OXXQIHL HPXXDUW GHU 
cðeðuenen. Rearrangement of the letters in this cryptogram reveals the solution to the 
puzzle: Ælfuuine me uurat . ræde ðu ðe cenne (Ælfwine wrote me. Read you who might be 
DEOH«,IDQDUJXPHQWFDQEHVXVWDLQHGLQIDYRXURIOIZLQHDEERWRIWKH1HZ0LQVWHUDV
the scribe of the prefatory matter and the OlG(QJOLVKJORVVRI9LWHOOLXV([YLLL«ZHUHFHLYH
intimations of a rudimentary portrait of the controlling mind behind these works.123 
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Anagrams that use runic letters are also found in Riddles 19 and 75 of the Exeter Book, and 
&\QHZXOI¶V HQFU\SWHG VLJQDWXUHV have been viewed in a similar way.124 Formulaic 
inscriptions of proprietorship that utilise both Roman and runic script are also found in many 
engraved objects from Anglo-Saxon England.125 However, unlike these other examples, 
OIZLQH¶V LGHQWLW\ DV WKH WH[W¶V author is deliberately concealed in the most difficult 
cryptogram of the manuscript. 
The solution to this cryptogram presents an ecclesiastical authority who actively 
engaged with the composition of coded texts, and this evidence is corroborated in other codes 
contained in OIZLQH¶V3UD\HUERRN. Folio 13v of Titus D. xxvii contains a cryptogram of the 
name Ælsinus who was a scribe that worked under Ælfwine. Ælsinus was also the main 
scribe of the Liber Vitae that was composed after 1031 when Ælfwine became Abbot of the 
New Minster.126 The Vitellius Psalter was produced after OIZLQH¶V 3UD\HUERRN, and 
3XOVLDQR FRQFOXGHG WKDW µZH DUH GHDOLQJ QRW ZLWK DQ RULJLQDO FRPSRVLWLRQ E\ OIZLQH EXW
ZLWK D WUDQVPLWWHG WH[W LQ 9LWHOOLXV ( [YLLL¶ IURP DQ HDUOLHU H[HPSODU127 It is possible that 
OIZLQHPD\KDYHFRPSRVHGRUFRPSLOHGDOORIWKHSVDOWHU¶VSUHIDWRU\WH[WVDQGKLVLQWHUHVW
in encryption that is evident in OIZLQH¶V 3UD\HUERRN offers an interesting connection 
EHWZHHQ WKHSVDOWHU¶V DEVWUDFW HSLJUDSK\DQG VHFUHWZULWLng. This final text of the prefatory 
collection complements the initial decoding of the cosmos in the computistical calculations of 
Easter at the very beginning of the psalter. The divine ordering of the world is initially 
deciphered, predictions of cosmological movements are then made, rituals use liturgical 
                                                 
124
 6HH/RLV%UDJJµ5XQHVDQG5HDGHUV,QDQG$URXQG³7KH+XVEDQG¶V0HVVDJH´¶Studia Neophilologica, 71 
(1999), 34-DW%LUNHWWµ5XQHVDQGRevelatio¶-&OHPHQWVµ&\QHZXOI¶V5XQHV¶-54. 
125
 6HH5DPH\µ:ULWLQJ6SHDNV¶-3. Another Anglo-6D[RQIRUPXODWKDWLVVLPLODUUHDGVµ:XOIZLPHZUDW¶
see Gameson, The Scribe Speaks?, 18. 
126
 See Simon Keynes, ed., The Liber Vitae of the New Minster and Hyde Abbey Winchester: British Library 
Stowe 944, together with Leaves from British Library Cotton Vespasian A. VIII and British Library Cotton Titus 
D. XXVII (Copenhagen: Rosenkilde and Bagger, 1996), 111-13. 
127
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prayers and abstract letters to harness spiritual power, and this exercise engages with secret 
writing to reveal and re-conceal Scriptural and exegetical knowledge. 
 
Conclusions 
When the texts of the prefatory collection are read as a whole, it becomes clear that the 
Vitellius Psalter LV D OLWXUJLFDO ERRN WKDW VHHNV WR GHFRGH DQG SUHGLFW *RG¶V ZLOO LQ WKH
heavenly movements, to anticipate agricultural problems and offer liturgical responses to 
them, and to re-conceal knowledge by encrypting language: 
 
In broad perspective, the texts begin by elucidating mysteries and end by instructing how to 
HQFRGH VHFUHWV« $ UHDGHU FRPLQJ WR WKH HQG RI WKH SUHIDWRU\ PDWWHU ± perhaps 
unsuccessfully grappling with the encoded final line ± and turning the (originally) blank fol. 
17rv surely must have felt the impact of the ornate, visually complex initial B of the Beatus 
vir page with its interlined text that, very literally, translates the divine Word.128 
 
The Vitellius Psalter reveals that scribes from the monastic school at the New Minster, 
Winchester used language in particular ways to understand, engage with, and conceal divine 
mysteries. When considered in their manuscript contexts, it is clear that the texts from the 
Vitellius Psalter ZKLFK KDYH EHHQ WUDGLWLRQDOO\ FDWHJRULVHG DV µFKDUPV¶ IRUP SDUW RI D
coherent unit within this manuscript. There is no reason to think that contemporaries would 
have seen them as different to other kinds of useful knowledge or that they distinguished 
them from other rituals that developed from mainstream liturgical practices. 
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Figure 2: London, BL, Cotton Vitellius E. xviii, fol. 15v 
 







































Figure 4: Numerical Values of the Roman and English Alphabets 














Figure 5: London, BL, Cotton Titus D. xxvii, fol. 65v 
 
(Crucifixion scene, OIZLQH¶V3UD\HUERRN) 






Figure 6: London, BL, Cotton Titus D. xxvii, fol. 75v 
 
(Miniature of the Trinity, OIZLQH¶V3UD\HUERRN) 






Figure 7: London, BL, Cotton Vitellius E. xviii, fol. 15v 
 
































Figure 8: London, BL, Cotton Vitellius E. xviii, fol. 16r 
 
(Sphere of Life and Death) 







µLike their ancient predecessors, learned Anglo-Saxons perceived in writing the ability to 
make knowledge secret by transposing one thing into another. This secrecy might be created 
by using encryption, by jumbling or substituting letters¶.1 
 
Some of the rituals of the Vitellius Psalter KDYH EHHQ GHVFULEHG DV µJLEEHULVK FKDUPV¶ E\
editors, but the surrounding manuscript context may inform their abstract epigraphy. The 
final part of this thesis engages with this SKHQRPHQRQRIDSSDUHQWµJLEEHULVK¶ZULWLQJZKLFK
features consistently in ritXDOV WKDWKDYHEHHQFDWHJRULVHGDV µFKDUPV¶7KHVitellius Psalter 
reveals the interest in obscure writing in late Anglo-Saxon monasteries, in this case 
specifically the New Minster, Winchester. The explanation of coded writing in this 
manuscript explicitly states that letters can be manipulated to communicate in secret (µPLG
ì\VXP ILI VWDIXPPDQ P JZULWDQ VZDKZ W VZDKH ZLOH¶),2 and its rituals use individual 
letters to encode meaning. OIZLQH¶V 3UD\HUERRN also contains a number of texts with 
abstract sequences of letters, particularly the ritual against theft that instructs the writing of 
µhas litteras¶IURPDW OHDVWIRXUGLIIHUHQWDOSKDEHWV:HKDYHDOVRHQFRXQWHUHGDFRPSDUDEOH
XVH RI OHWWHUV LQ WKH µFKDUP¶ WR REWDLQ IDYRXUV LQ &DOLJXOD $ [Y ZKLFK ZDs discussed in 
&KDSWHU 7KUHH 7KLV ULWXDO FODLPV WKDW D VSHFLILF VHTXHQFH RI µVWDIDV¶ KDV WKH SRZHU WR
LQIOXHQFH LPSRUWDQW SROLWLFDO DXWKRULWLHV µ*LI ìX ZLOOH JD>«@ ì>LQ@XP KOD>IRUGH@ Rìì>H@ WR
kyninge oþþe to oþrum menn oððe [t]o gemote þonne bær þu þas stafas¶3 










Chapter Two also showed that a number of galdra and gebed contain obscure letters, 
words, and phrases from several languages. In %DOG¶V /HHFKERRN, for example, a ritual for 
spring fever prescribes a galdor, two µJRGFXQGJHEHG¶ (divine prayers) which use the runic 
and Roman alphabets, and the writing of obscure Greek OHWWHUV LQ VLOHQFH µVFHDO PRQ
VZLJHQGHìLVZULWDQ¶.4 2WKHU ULWXDOV LQ WKLVPDQXVFULSWSUHVFULEH WKHZULWLQJRI µJUHFLVFXP
VWDIXP¶IRUDgaldor against elf-sickness,5 and the singing of an obscure Irish galdor µAcræ 
 UFU  UQHP¶) against flying venom.6 Two rituals against worms in Harley 585 also provide 
obscure Irish, Old English, and Latin words and phrases for their galdra EHJLQQLQJµ*RQRPLO
RUJRPLO PDUEXPLO¶ DQG µAcre arcre arnem¶ UHVSHFWLYHO\7 These texts combine individual 
µVWDIDV¶ WR IRUP SRZHUIXO SUD\HUV gebed, and galdra. There may have been a deliberate 
element of secrecy and concealment deployed in these rituals, indicating that they were 
understood to be too powerful to become common knowledge. 
The obscure language of these and other rituals has often been described as 
µJLEEHULVK¶ DQG LW KDV EHHQ LQWHUSUHWHG DV HYLGHQFH RI WKH XQOHDUQHG IRON QDWXUH DQG RUDO
transmission RIµFKDUPV¶. Building on the manuscript contexts already discussed in previous 
chapters, I argue that it makes far more sense to read these rituals in the context of learned, 
Patristic traditions that were interested in alphabets, letters, numerology, and codes. This 
chapter provides an overview of how µJLEEHULVK¶ KDV EHHQ XVHG WR FODVVLI\ D VLJQLILFDQW
SURSRUWLRQRIWH[WVLQWKHµFKDUPV¶FRUSXV, and it considers examples of texts that have been 
classified in this way. It then outlines philosophical approaches to language in late Anglo-
Saxon England, anG DUJXHV WKDW WKLV LV WKH FRQWH[W LQ ZKLFK µJLEEHULVK¶ ULWXDOV ZHUH
understood. There is much work yet to be done to understand these rituals better, and reading 
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 Cockayne, ed., Leechdoms, Vol. II, 140. 
5
 Cockayne, ed., Leechdoms, Vol. II, 138. 
6
 Cockayne, ed., Leechdoms, Vol. II, 112. 
7
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them in this context could help to uncover liturgical, Scriptural, or apocryphal details that 
may be hidden in their secret writing. 
 
µGibberish¶ in Anglo-Saxon Rituals 
In his 1909 edition of Anglo-6D[RQµFKDUPV¶)HOL[*UHQGRQFODLPHGWKDWDODUJHSURSRUWLRQ
RI WKHVH WH[WV DUH FKDUDFWHULVHG E\ WKHLU XVH RI µSRZHUIXO QDPHV RU PDJLFDO IRUPXODV
compoVHG RI VHQVHOHVV ZRUGV¶8 According to Grendon, these formulas consist of an 
µLQFRKHUHQWMXPEOLQJRIZRUGVPLVFHOODQHRXVO\GHULYHGIURP/DWLQ*UHHN+HEUHZ Gaelic, 
DQGRWKHUWRQJXHV¶9 He suggested that these apparent meaningless, jumbled words may have 
EHHQ FRUUXSWHG IURP FODVVLFDO VRXUFHV EXW FRQFOXGHG WKDW µsince gibberish spells have been 
found among peoples widely different in race, it may fairly be argued that English spells 
arose among the English themselves¶.10 Grendon therefore created a large sub-category of 
µJLEEHULVKFKDUPV¶ZKLFKKHEHOLHYHGUHIOHFWHGDGLVWLQFWLYHO\(QJOLVKKHDWKHQWUDGLWLRQ 
 
These conjurations, unlike the preceding ones, are crude, formless pieces, destitute of 
literary merit. Their distinguishing feature is a meaningless formula composed of a jumble 
of more or less obscure words. Occasionally a Greek, Latin, Hebrew, Gaelic, or Anglo-
Saxon word appears, and a few words seem to have had their origin in one or other of those 
languages; but the derivation of a majority of the words is not ascertainable« >LQ VRPH
µFKDUPV¶@ WKH IRUPXOD FRQVLVWV QRW RI PHDQLQJOHVV ZRUGV VWUXQJ WRJHWKHU EXW RI
unintelligible collocations of liturgical Latin. As a rule, the ceremonies prescribed are of 
Heathen ancestry.11 
 











Grendon selected ritual texts from three manuscripts (%DOG¶V /HHFKERRN; London, British 
Library, MS &RWWRQ)DXVWLQD$[+DUOH\IRUWKHLUXVHRIµJLEEHULVK¶DQGKHassociated 
rituals in Caligula A. xv and the Vitellius Psalter with this sub-category.12 He thought that the 
OHWWHUVLQWKHVHULWXDOVDUHµIRUPOHVVSLHFHV¶EXWLWPD\EHWKHFDVHWKDWWKH\ZHUHQRWPHDQWWR
be readily accessible to the reader; prior knowledge of deliberately obscured language and 
foreign alphabets would have been UHTXLUHG WR XQGHUVWDQG DQG XVH WKHLU µXQLQWHOOLJLEOH
FROORFDWLRQV¶13 
 ([DPSOHV RI WH[WV WKDW *UHQGRQ FODVVHG DV µJLEEHULVK FKDUPV¶ LQFOXGH ULWXDOV IRU
toothache, a dwarf, and theft from Harley 585: 
 
Wið Toðece (fol. 135v) 
Sing ðis wið toðece, syððan sunne EHRRQVHWOHVZLèHRIWµ&DLRODLRTXDTXHXRDTXHRIHU




Wið Dweorh (fol. 164v) 
Writ ðis ondlang ða earmas wiþ dweorh: + t + w A and gnid cyleðenigean on ealað. Sanctus 
Macutus, sancte Victorici. 
Writ ðis ondlang ða earmas wiþ dweorh: + t + p + N + w + t + m + M + w A and gnid 
cyleðenigean on ealað. Sanctus Macutus, sancte Victorici.15 
 
Wið Þeofentum (fol. 178r) 
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Wið Þeofentum: Luben luben niga efið efið niga fel ceid fel, delf cumer fel orcgaei cuefor 
dard, giug farig fidig delou delupih.16 
 
7KHVH µJLEEHULVK¶ WH[WV VKRZ WKDW D QXPEHU RI ODQJXDJHV ZHUH XVHG LQ VXFK IRUPXODV 7KH
ritual for toothache shows elements of Old English µVOHDKPDQQDZ\UP¶, phonetic Greek 
µCaio laio¶ DQG /DWLQ µTXDTXH XRDTXH¶ µILQLW¶ 7KH ULWXDO DJDLQVW D GZDUI DEEUHYLDWHV
names or words or phrases with single letters, and it separates each with markers for the sign 
of the cross. The theft ritual also seems to use obscure Irish with Anglo-Saxon letters (namely 
µè¶*UHQGRQFODVVHGPDQ\PRUHWH[WVDVµJLEEHULVKFKDUPV¶DFFRUGLQJWRWKHLUVLPLODUXVHV
of language.17 
In the second main corpus of Anglo-Saxon µFKDUPV¶*RGIULG6WRUPVGHVFULEHGKRZ
foreign languages appealed to English scribes: µThe Anglo-Saxons borrowed from diverse 
sources, Greek, Irish, Hebrew and especially Latin, and a number of charm formulas 
evidently owe their effect to the mystification of a foreign tongue¶18 He also maintained that 
µJLEEHULVK¶LVRQHRIWKHPDLQFULWHULDWKDWFDQEHXVHGWRLGHQWLI\µFKDUPV¶ 
 
[Against tooth-ache] 7KLVDQG WKHQH[W WZHQW\IRUPXODVPD\EHFDOOHGµJLEEHULVKRUMLQJOH
FKDUPV¶EHFDXVHWKHFRQWHQWVKDYHEHFome incomprehensible for the most part. The reason 
lies in the introduction of foreign elements whose meaning soon became unknown, with the 
result that the words gradually developed into unintelligible, meaningless sounds.19 
 
Storms greatly added to Grendon¶VFROOHFWLRQRIµJLEEHULVK¶ULWXDOVDVKHLQFOXGHGWZHQW\-one 
out of eighty-six texts in this category. They are taken from nine of the twenty-three 
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 *UHQGRQHGµ$QJOR-6D[RQ&KDUPV¶µ$JDLQVWWKHIW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 Storms, Anglo-Saxon Magic, 1. 
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PDQXVFULSWV WKDW 6WRUPV XVHG IRU KLV HGLWLRQ GHPRQVWUDWLQJ WKDW µJLEEHULVK¶ FRQVWLWXWHV D
significant proSRUWLRQRIKLVFRUSXVRIµFKDUPV¶20 
([DPSOHVRIWH[WVWKDW6WRUPVFODVVLILHGDVµJLEEHULVKFKDUPV¶LQFOXGHULWXDOVDJDLQVWD
dwarf, black blains, and fever: 
 
Wiþ Dworh (Oxford, Bodleian Library, MS Auct. F. 3. 6, fol. 2v, s. xi) 
and thebal guttatim aurum et thus de. + albra Iesus. + alabra Iesus + Galabra Iesus. + 
Wið þone dworh. on. III. oflætan writ: THEBAL GUTTA.21 
 
Black Blains (Oxford, Bodleian Library, MS Bodley 163, fol. 227, s. ximed) 
Tigað. Tigað. Tigað. calicet ac locluel sedes adclocles arcre encrcre erernem Nonabaioth 
arcum cunat arcum arcua fligata soh wiþni necutes cuterii rafaf þegal uflen binchni. arta. 
arta. arta. tuxuncula. tuxuncula. tuxuncula. 
Querite et invenietis. pulsate et aperietur vobis. Crux Matheus. crux Marcus. crux Lucas. 
crux Iohannes. Adiuro te pestiferum virus per patrem et filium et spiritum sanctum. ut 
amplius non noceas neque crescas sed arescas. Amen.22 
 
Wiþ Gedrif (London, British Library, MS Cotton Caligula A. xv, fol. 129r, 1072 × 1076) 
Wið gedrif . + In nomine domini nostri Iesu Christi. tera. tera. tera. testis. contera. taberna. 
gise. ges. maude. leis. bois. eis. audies. maudies. moab. lib. lebes. 
Dominus deus adiutor sit illi. illi. eax. filiax. artifex. Amen.23 
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 The manuscripts are: Cambridge, Corpus Christi College, MS 367 (fol. 52r); Cambridge, Gonville & Caius 
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 Storms, ed., Anglo-Saxon Magic, 302. 
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 Storms, ed., Anglo-Saxon Magicµ$JDLQVWIHYHU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In the same way as Grendon, Storms classed these and otKHUULWXDOVDVµJLEEHULVK¶DFFRUGLQJ
to their use of obscure languages. The ritual againVWDGZDUIXVHV/DWLQµDXUXPHWWKXV¶DQG
ZKDWDSSHDUVWREH+HEUHZµWKHEDO¶, and it includes markers for the sign of the cross. It was 
written by an eleventh-century scribe on a flyleaf of a manuscript containing poetry by 
Prudentius (with added glosses in Old English and Latin), and verses on the Passion of St 
Romanus.24 When the obscure language of this ritual is considered with the PDQXVFULSW¶V
texts, it is possible that the scribe of this ritual had read the manuscript and was interested in 
mystical languages and Christian poetry. The ritual for black blains uses Latin and apparent 
,ULVKDQGLWZDVDGGHGLQWKHPLGHOHYHQWKFHQWXU\WRDFRS\RI%HGH¶VHistoria Ecclesiastica, 
which dates to the early eleventh century. Other mid eleventh-century additions to this 
manuscript include a West-6D[RQ YHUVLRQ RI & GPRQ¶V Hymn, excerpts from Jerome and 
Orosius, and a Latin-Old English glossary.25 The surrounding context foU WKLV µJLEEHULVK
FKDUP¶VXJJHVWVWKDWWKHscribe of this ritual was interested in exotic languages and Patristic 
writings. The ritual against fever from Caligula A. xv forms part of a short series of texts for 
healing, and the ritual immediately below this explicitly states that it was written for an abbot 
µora pro me N peccatore & abbot¶26 As seen in Chapter Three, this part of the manuscript 
was written by one scribe from Christ Church, Canterbury. The manuscript context 
surrounding this fever ritual indicates that ecclesiastics from high-status minsters like 
Canterbury Cathedral were interested in ± if not able to read ± obscure language in these 
ritual texts. Despite these possibilities, Storms followed Grendon in claiming that such rituals 
form a disWLQFWLYH W\SH RI µFKDUP¶ EHFDXVH WKH\ LQFRUSRUDWH IRUHLJQ HOHPHQWV WKDW ZHUH
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 Ker, Catalogue, 354-5. See also Lapidge, Anglo-Saxon Library, 140, 328-6FUDJJµ2OG(QJOLVK3URVH¶-
9; Conspectus, 77; Mary SZDQDQG2ZHQ5REHUWVRQµThe Production and Use of English Manuscripts 1060 to 
1220¶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 .DWKHULQH 2¶%ULHQ 2¶.HHIIH Visible Song: Transitional Literacy in Old English Verse (Cambridge: CUP, 
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 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 Transcription my own. 
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evidently misunderstood by their scribes. According to these editors, meaningless, garbled 
sounds replaced heathen formulas and were recorded because their mysterious epigraphic 
appearance was appealing. 
 These views of Grendon and Storms have led scholars to continue to say that 
µJLEEHULVK¶LVDGHILQLQJFKDUDFWHULVWLFRIµFKDUPV¶3DXO&DYLOOIRUH[DPSOHEHOLHYHVWKDWLW
was used to console superstitious patients: 
 
Charms are the literature of desperation. Ideas from any source, which might give hope to 
the suffering, found a place. Other FKDUPV KDYH VWULQJV RI µPDJLFDO¶ JREEOHGHJRRN
meaningless syllables, bits of Latin, instructions on ritual actions such as culling herbs at 
dawn, crossing rivers and keeping silent ± anything to enhance the air of mystery and lend 
authority to the charmer. These things apparently co-existed with a predominantly Christian 
world view. Sometimes Christian mumbo-jumbo has replaced heathen elements.27 
 
According to Cavill, sick subjects and poorly educated monks turned to mysterious languages 
that they could not understand simply to aid their belief in a reality beyond their immediate 
suffering. R. A. Banks also discusses the function of liturgical HOHPHQWVLQµJLEEHULVK¶ULWXDOV 
 
The Pater noster has clearly not been added to make the gibberish acceptable to the Church: 
it is much more likely that its Latin, with all its miraculous Christian associations, is seen as 
a powerful chant equal with, or VXSHULRU WR WKHJLEEHULVK WKDW IROORZV«,WRFFXUV LQVXFK
formulae within the context of other liturgical material or of mere gibberish and 
superstitious incantation.28 
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 Paul Cavill, Anglo-Saxon Christianity (London: Harper Collins, 1999), 25. 
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 5$%DQNVµ7KH8VHVRI/LWXUJ\LQWKH0DJLF0HGLFLQHDQG3RHWU\RIWKH$QJOR-6D[RQV¶LQThe Timeless 
and the Temporal: Writings in Honour of John Chalker by Friends and Colleagues, Elizabeth Maslen, ed 
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%DQNVYLHZV WKH ULWXDOV¶&KULVWLDQHOHPHQWV DV HTXDO WR WKHLUPRUH DEVWUDFW FRQWHQW DV they 
both serve a superstitious purpose. This not only overlooks the potential for obscure writing 
to signify something more than mere nonsense but it also disregards the importance of 
liturgical references in the rituals. As seen with the Vitellius Psalter, some of these rituals use 
biblical and liturgical references for very specific purposes, and it may be that their abstract 
epigraphy conceals information from similar sources. 
It is well known that Anglo-Saxon scribes sometimes confused and miscopied their 
source materials, and textual corruptions abound in medieval manuscripts. However, the 
OHDUQHG HFFOHVLDVWLFDO FRQWH[WV WKDW VXUURXQG WKH ULWXDOV¶ PDQXVFULSWV GR QRW VXSSRUW WKH
conclusion that abstract writing is simply a result of scribal error. David Pelteret has argued 
WKDW VXFK D GLVPLVVLYH YLHZ RI VFULEDO SUDFWLFH LV QRW DOZD\V KHOSIXO µLI WKH WH[W DSSHDUV
VORYHQO\ZHVKRXOGDVNRXUVHOYHVZK\WKLVLVVRUDWKHUWKDQGHVFU\LW¶29 Even if these letter 
sequences are corrupted, attempts should be made to make sense of their combinations, and 
this requires scholars to entertain the possibility that the writing is not meaningless. It may be 
that abstract letters were deliberately obscured in the process of copying from an exemplar or 
it may also be the FDVHWKDWWKHVHVHTXHQFHVZHUHFRPSRVHGDWWKHWLPHRIFRS\LQJOIZLQH¶V
apparent involvement in the composition of ciphers reminds us how some learned Anglo-
Saxons were interested in coded writing, and the ritual for favours in Caligula A. xv 
demonstrates that these letter combinations were also of interest to high-status ecclesiastics in 
Canterbury. 
Abstract letter combinations have been consistently portrayed as corrupted copying of 
aesthetically attractive languages that are only related to liturgical materials because of their 
superstitious appeal.30 +RZHYHU WKHPDQXVFULSWHYLGHQFHRI WKHVH µJLEEHULVK¶ ULWXDOV VKRZV




 )RUIXUWKHUFRPPHQWDULHVRQµJLEEHULVK¶VHH*HRUJH+DUGLQ%URZQµ6ROYLQJWKH³6ROYH´5iddle in B. L. MS 
+DUOH\¶Viator, 18 (1987), 45-51; Fisher, Writing Charms5RVDQQH+HELQJµ7KH7H[WXDO7UDGLWLRQRI
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that they were written in monastic schools that were investigating the movements of the 
cosmos and experimenting with forms of secretive communication. When one considers the 
cosmological significance of the individual letter in Late Antique and early medieval 
SKLORVRSK\µJLEEHULVK¶ZULWLQJLQULWXDOVFDQEHXQGHUVWRRGWRKDUQHVVOHWWHUVDQGV\PEROVIRU
spiritual communication and power. 
 
Gibberish in other Anglo-Saxon Writings 
µ*LEEHULVK¶ ZULWLQJ LV DOVR IRXQG LQ RWKHU $QJOR-Saxon texts, and studies of abstract 
epigraphy in wisdom poems, riddles, and scribal signatures can inform our understanding of 
WKLVSKHQRPHQRQLQµFKDUPV¶/RLV%UDJJ proposes that the runic sequence in the +XVEDQG¶V
Message LV µDOOLWHUDWLQJJLEEHULVK¶ WKDWZDVXVHGDV µDNLQGRIVWDJHSURSDSSURSULDWH WRKLV
>WKHSRHW¶V@ OHJHQGDU\VHWWLQJ¶31 %UDJJDOVREHOLHYHV WKDW WKHVFKRODU¶V LQDELOLW\ WR LQWHUSUHW
such writings demonstrates how Anglo-Saxon scribes and readers must not have been able to 
understand the sequences either: 
 
When we recall the frequency of errors that Moltke has reported and consider that modern 
runologists, armed with comprehensive, edited collections of inscriptions recovered with 
recently developed technology, cannot make head nor tail of most of the inscriptions, it is 
unlikely that post-Alfredian Anglo-Saxons could read them. Perhaps, finding the 
inscriptions illegible, they assumed that they were cryptographic.32 
 
Bragg takes a traditional approach to obscure writing in Anglo-Saxon texts, and believes that 
LW SURYLGHV HYLGHQFH RI VFULEDO HUURU DQG WH[WXDO FRUUXSWLRQ +RZHYHU WKH PRGHUQ UHDGHU¶V
inability to understand these sequences is no basis to claim that they are meaningless. 
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7RP %LUNHWW¶V UHFHQW ZRUN RQ &\QHZXOI¶V UXQLF VLJQDWXUHV has opened interesting 
interpretations of how these graphemes were used to unlock as well as conceal hidden 
meanings in texts: 
 
Even when not explicitly deployed as the solution to a riddle, runes often appear in literary 
FRQWH[WV FRQQHFWHG ZLWK XQORFNLQJ RU XQFRYHULQJ KLGGHQ PHDQLQJ« Clearly a further 
important association of the runic script in literary contexts was this connection with the 
process of concealing and UHYHODWLRQ«>7KLV@HQDEOHVWKHSRHWWRHQDFWKLVWKHPHRIPRYLQJ
beyond the signifier, moving the reader from a passive reception of the poetry to the model 
of meditative engagement.33 
 
Jill Clements also argues that these runic signatures were used by Cynewulf to signify his 
own corporeality, and to add an eschatological dimension to his poetry: 
 
/LNH WKH GHFD\HG ERG\ DQG VLQIXO PDQ &\QHZXOI¶V VLJQDWXUH LV VKDWWHUHG LWV LQGLYLGXDO
letters functioning as a reduction of the word to its most elemental form, or, as grammarians 
VXFKDV,VLGRUHRI6HYLOOHZRXOGGHVFULEHLWDQDQDWRPLFOHYHO«Read through the lense of 
the word-as-ERG\ DQDORJ\ WKHVH UXQLF OHWWHUV PD\ EH UHJDUGHG DV WKH SRHW¶V SK\VLFDO
presence on the page.34 
 
Like the Cynewulfian signatures, some riddles and wisdom poems incorporate runic writing 
to enhance their enigmatic nature, and the graphemes force the reader to look for meaning 
beyond the immediate, literal sense of the text. These texts reflect an interest in letter 
manipulation, alphabet substitution, and encryption that were used in different Christian 
literary traditions. Objects, concepts, and letters are given multiple meanings, and it is likely 







WKDWGLIIHUHQWDOSKDEHWVDUHXVHGLQµFKDUPV¶WRGHOLEerately conceal the spiritual power of the 
ritual. 
In addition to this role of graphemes in concealing information and encoding 
knowledge, letters were also believed to possess apotropaic power. A poetic version of the 
Solomon and Saturn dialogue, contained in Corpus 41, depicts the letters of the Paternoster as 
engaging the devil in military combat, as Marie Nelson observes: 
 
7KH VRXUFH RI KLV >6RORPRQ¶V@ SRZHU LV D ZULWWHQ Pater Noster, but what is particularly 
interesting about this is not the fact that it is a written WH[WQRUWKDWLWLVZULWWHQLQUXQHV«
nor even that it is a prayer (the Pater Noster does not function as a prayer in this poem), but 
the way Solomon gives individual life to each of its runic and Roman letters. Wrenching 
each letter from its Pater Noster context, separating each signifier from its normal 
alphabetic function, the great magician hypostasizes his units of power as he utters their 
names. One by one, the named letters become warriors ready to serve the will of Solomon.35 
 
Katherine 2¶%ULHQ2¶.HHIfe also argues that the Solomon and Saturn poem focuses on how 
letters transmit spiritual power that is activated in their vocalisationµ6SHDNLQJWKHZRUGVRI
the prayer (a notion implicit in an oral mentality) invokes its power, which the poem 
FRQFHSWXDOL]HVDVEHLQJVLWXDWHGLQ LWV OHWWHUVDQRWLRQVXJJHVWLQJDOLWHUDWHPHQWDOLW\¶36 A 
prose version of this text also contains a passage that describes Mercury as the inventor of 
letters, and scholars have interpreted tKLVDVDUHIHUHQFHWR:RGHQ¶VFUHDWLRQRIWKHDOSKDEHW37 
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 0DULH1HOVRQµ.LQJ6RORPRQ¶V0DJLF7KH3RZHURID:ULWWHQ7H[W¶Oral Tradition, 5 (1990), 20-36 at 29. 
6HHDOVR2¶.HHIIHVisible Song, 47-$QG\2UFKDUGµ7KH:RUG0DGH)OHVK&KULVWLDQLW\DQG2UDO&XOWXUHLQ
Anglo-6D[RQ 9HUVH¶ Oral Tradition, 24 (2009), 293-318; Tom BirketW µ8QORFNLQJ 5XQHV" 5HDGLQJ $QJOR-
6D[RQ5XQLF$EEUHYLDWLRQVLQ7KHLU,PPHGLDWH/LWHUDU\&RQWH[W¶Futhark, 5 (2015), 91-114 at 108-12. 
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 2¶.HHIIHVisible Song, 57. 
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Weidenfeld and Nicolson, 1964), 71. On WKHSURVHYHUVLRQRIWKLVWH[WPRUHJHQHUDOO\VHH-RKQ+HUPDQQµThe 
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Rolf Bremmer disputes this and highlights the many possible transmissions of the Mercury 
legend from classical sources.38 Classical sources that engage with the origins of language are 
also likely to have influenced other Anglo-Saxon writings that harness the cosmological 
power of letters and alphabets. 
Other combinations of graphemes are also found in non-manuscript sources from 
England. The coffin of St Cuthbert, for example, contains an inscription that combines 
Roman and runic letters which spell the names of seven angels.39 Leslie Webster believes that 
µZRUGSOD\HQFU\SWLRQWKHFRPSOH[LWLHVRIRUWKRJUDSK\DQGRISDUDOOHOVFULSWV¶DURVHRXWRI
Christian traditions in Anglo-Saxon England.40 The twelfth-century Bridekirk font from 
Cumbria has a Middle English couplet carved in Scandinavian runes, and reads 
µ5LNDUìKHPHLZU>R@NWHWRìLVPHUĈڻHUPHEURNWH¶ µ5LNDUì ZURXJKW PH DQG WR WKLV
>ڻHU@EURXJKWPH¶41 The inscription identifies those responsible for making the font, and 
their names are encoded and fastened to this liturgical object. Coded inscriptions abound in 
early medieval objects,42 and there is good evidence that some scribes of manuscripts also 
consciously used distinctively abstract forms of writing from a range of different alphabets to 
conceal the meaning of a text. Even if the meanings of these texts were known only to a small 
group or community, there was likely to be a specific purpose behind their seemingly 
                                                                                                                                                        
Mitteilungen, 77 (1976), 206-7KRPDV'+LOOµThe Devil's Forms and the Pater Noster's Powers: The Prose 
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DQG5XQLFRQ6W&XWKEHUW¶V&RIILQ¶LQSt Cuthbert, his Cult and his Community to A.D. 1200, Gerald Bonner, 
David W. Rollason, and Clare Stancliffe, eds (Woodbridge: Boydell, 1995), 247-56, 257-65; Ernst Kitzinger, 
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Hawkes and Susan Mills, eds (Stroud: Sutton, 1999), 227-46 at 227-8. 
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 See R. I. Page, An Introduction to English Runes, 2nd edn (Woodbridge: Boydell, 1999), 207-8. Page suggests 
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erroneous content. The sequences of letters have in fact been successful (for now) in 
concealing their secrets, much to the frustration (and delight) of some scholars. 
The Anglo-Saxon manuscripts that contain abstract epigraphy were written in 
minsters where astronomy was studied, where predictions were made for the forthcoming 
year, and where liturgical responses to cosmological events were carefully composed. 
Language played a crucial role in decoding the cosmos and encoding spiritual mysteries, and 
some Anglo-Saxon writers engaged directly with Patristic philosophy to understand how 
letters functioned in the ordering of the universe. It is therefore better to read Anglo-Saxon 
µJLEEHULVK¶ZULWLQJDFFRUGLQJWROHDUQHG&KULVWLDQWUDGLWLRQVWKDWHQJDJHGZLWKWKHRULJLQRI
language, alphabets, letter manipulation, numerology, and codes. 
 
Anglo-Saxon Philosophies of Language 
There is a wealth of evidence to suggest that leading Anglo-Saxon writers had a keen interest 
LQ ODQJXDJH¶V UROH LQ WKHFUHDWLRQRI WKHZRUOGDQG LQ WKH WUDnsmission of divine mysteries. 
They drew upon writings from Late Antiquity and Carolingian Europe which focus on the 
obscurity of language in Scripture, and which challenge biblical scholars to discern hidden 
spiritual meanings: 
 
2EVFXULW\« was part of a much wider medieval interest in the strategy of concealment. This 
strategy was no vain exercise or decorative flourish, but a fundamental means of 
communicating knowledge. It was at the core of medieval hermeneutics and in line with 
well-established interpretative and cognitive practices aimed at the unravelling of meaning, 
at sustained and slow intellectual engagement, and at rending things less than immediate« 
The point was to require the reader to figure out obscured things, to lift the veil, and to work 
at uncovering knowledge.43 
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Many Late Antique and early medieval texts provide interesting justifications for abstract 
uses of language and symbols. Three key issues arise from these writings: the biblical 
accounts of the fall of the Tower of Babel and Pentecost are used to interpret the spiritual 
nature of human languages; the individual letter is presented as the principle foundation of 
the art of grammar, which is essential for the translation of Scripture and biblical exegesis; 
and once languages are broken down into their smallest components they can be manipulated 
for secret communication. All of these ideas were developed by English theologians, and they 
LQIRUPRXUXQGHUVWDQGLQJRIµJLEEHULVK¶ZULWLQJLQULWXDOWH[WV 
A number of works by Jerome, Augustine, and Isidore of Seville were known in 
Anglo-Saxon England.44 %\ WKH ODWH VHYHQWK FHQWXU\ 7KHRGRUH¶V DQG +DGULDQ¶V VFKRRO DW
Canterbury probably had copies of works by Jerome and Augustine, as well as all twenty 
ERRNV RI ,VLGRUH¶V Etymologies.45 These and other Patristic writings influenced important 
Anglo-Saxon authors including Aldhelm, Bede, Boniface, and later Ælfric and Byrhtferth of 
Ramsey. These English writers offer different perspectives on how language transmits 
knowledge and encodes divine secrets, and their insights provide an important philosophical 
context for Anglo-6D[RQµJLEEHULVK¶ZULWLQJ 
 
i. Jerome and Augustine 
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St Jerome (c. 347-419/20) is famous for his comprehensive translation of the Bible into the 
Latin vulgate from Greek and Hebrew (begun in 391, completed in 406).46 Ten years before 
this work was complete, Jerome wrote a letter to the Roman senator Pammachius in defence 
of his translation of a Greek letter into Latin. The letter reveals a number of important issues 
of language usage in biblical exegesis that continued throughout the medieval period, and 
Helen Gittos has argued that it is very likely that it was known to Ælfric.47 In this work, 
Jerome described how every individual word is sacred in Scripture: 
 
Now I not only admit but freely announce that in translating the Greek ± except of course in 
the case of Holy Scripture, where even the syntax contains a mystery ± I render, not word 
IRUZRUGEXWVHQVHIRUVHQVH«:K\LVLWQRWIRUELGGHQWRVXEVWLWXWHRQHZRUGIor another? 
It is sacrilegious to conceal or disregard a mystery of God.48 
 
Translating Scripture from Hebrew and Greek for exegesis was a dangerous venture in 
-HURPH¶VGD\DVZLWKRXWRIILFLDO DSSURYDO LW H[SRVHG WKH WUDQVODWRU WR FKDUJHVRIKHUHV\49 
However, Jerome also provided no fewer than fourteen examples of misquotations and 
incorrect references in the gospels to align his own sense-for-sense translations with the 
ZULWLQJVRIWKHDSRVWOHVµ)DUEHLWIURP-HURPHKRZHYHUWRVSHDNOLNHWKLVDERut a follower 
of the Christ. The truth is that Matthew made it his business to formulate dogmas rather than 
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Neitzsche, Douglas Robinson, ed (Manchester: St. Jerome Publishing, 1997), 23-30 DW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VFXUU\DIWHUZRUGVDQGV\OODEOHV¶50 In his letter, Jerome also wrote that the most difficult part 
RIWUDQVODWLQJDWH[WLVDFFXUDWHO\UHIOHFWLQJµWKe peculiar vernacular marrow of the language 
LWVHOI¶51 The fine balance between a correct literal translation and a rendering of sense 
became the principle concern of later translators, and this proved particularly important in 
Scriptural exegesis.52 
In his preface to the Book of Kings, Jerome advised that the reader of his Latin 
translation should return to the original Hebrew of Scripture in order to understand the true 
PHDQLQJ RI D ZRUG RU SDVVDJH µ,I \RX DUH LQFUHGXORXV« UHDG WKH *UHHN DQG /DWLQ
manuscripts and compare them with these poor efforts of mine, and wherever you see they 
GLVDJUHH DVN VRPH +HEUHZ¶53 He believed that the sacred mysteries of Scripture are 
contained in the original language of Hebrew, which should be consulted for correct 
theological interpretation. 
-HURPHRIIHUHGDQRWKHULQWHUHVWLQJLQVLJKWLQWRODQJXDJH¶VUROHLQWKHWUDQVPLVVLRQRI
divine mysteries. He translated the monastic Rule of Pachomius into Latin from Greek which, 
according to the legend, was dictated to Pachomius by an angel. In his preface to the Rule, 
Jerome stated how Pachomius communicated with his bishops through a secret alphabet 
IROORZLQJKLVDQJHOLFYLVLWDWLRQµDQJHOXVOLQJXDHP\VWLFDHVFLHQWLDPGHGHULWXWVFULEHUHQWVLEL
et loquerentur per alfabetum spiULWDOH¶54 This mystical alphabet came directly from heaven 
and allowed Pachomius to converse with his fellow ecclesiastics about spiritual matters, such 
DV WKH FRUUHFW FHOHEUDWLRQ RI WKH (DVWHU OLWXUJ\ $QRWKHU DFFRXQW RI 3DFKRPLXV¶ VHFUHW
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language is founG LQ *HQQDGLXV¶V FRQWLQXDWLRQ RI -HURPH¶V ZRUN De uiris illustribus µ+H
wrote letters also to the associated bishops of his district, in an alphabet concealed by mystic 
sacraments so as to surpass customary human knowledge and only manifest to those of 
spHFLDOJUDFH¶55 Jerome introduced the Pachomius story into the Latin speaking world, and 
with it a legend about a divine alphabet that was given to ecclesiastical authorities directly 
from heaven for secret communication. As seen in Chapter Four, the Pachomius legend was 
known in Anglo-Saxon England, and images of this story appear in Caligula A. xv 
immediately before the Gewrit of Heofonum (which also claims to have been delivered by an 
DQJHODQGWKHULWXDOWRREWDLQSROLWLFDOIDYRXUVZLWKµJLEEHULVK¶ZULting. Jerome emphasised 
the need to read the original languages of Scripture to understand spiritual mysteries, and he 
ZURWHDERXWWKHGLYLQHRULJLQRIDP\VWLFDODOSKDEHWIRUVSLULWXDOGLVFRXUVH6RPHRI-HURPH¶V
works were available in Anglo-Saxon England, and it is possible that they influenced abstract 
writings in other texts which use Hebrew, Greek, Latin, and which claim to be of divine 
origin. 
 St Augustine (354-430) was a contemporary of Jerome, and his writings had possibly 
the greatest influence on Western Christianity. Augustine touched on many issues about 
translation, particularly concerning faithful renderings of Scriptural texts. In his De Doctrina 
Christiana, Augustine distinguished between human language and divine signs in Scripture: 
 
signs are those which living things give to each other, in order to show, to the best of their 
ability, the emotions of their minds, or anything that they have felt or learnt. There is no 
reason for us to signify something (that is, to give a sign) except to express and transmit to 
another¶s mind what is in the mind of the person who gives the sign. It is this category of 
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signs ± to the extent that it applies to humans ± that I have decided to examine and discuss, 
because even the divinely given signs contained in the holy scriptures have been 
communicated to us by the human beings who wrote them (II, 3).56 
 
$XJXVWLQH¶V VWDWHPHQW WKDW WKHGLYLQH VLJQVRI6FULSWXUHZHUHZULWWHQGRZQE\PHQKDV DQ
important implication for the origin of language. The literal meaning of the Bible reflects its 
human transmission through writing but divine mysteries are to be found in the signs 
themselves. 
In the same work, Augustine associated ambiguous language with the Fall and the 
building of the Tower of Babel, when the one language spoken by humans was divided 
EHFDXVHRIPDQ¶VSULGH 
 
These signs could not be shared by all nations, because of the sin of human disunity by 
which each one sought hegemony for itself. This pride is signified by the famous tower 
raised towards heaven at the time when wicked men justly received incompatible languages 
to match their incompatible minds. Consequently even divine scripture, by which assistance 
is provided for the many serious disorders of the human will, after starting off in one 
language,  in which it could have conveniently been spread throughout the world, was 
circulated far and wide in the various languages of translators and became known in this 
way to the Gentiles for their salvation. The aim of its readers is simply to find out the 
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 Augustine, De Doctrina Christiana 5 3 + *UHHQ WUDQV 2[IRUG &ODUHQGRQ    µsigna sunt, 
quae sibi quaeque viventia invicem dant ad demonstrandos, quantum possunt, motus animi sui, vel sensa, aut 
intellecta quaelibet. Nec ulla causa est nobis significandi, id est signi dandi, nisi ad depromendum et 
trajiciendum in alterius animum id quod animo gerit is qui signum dat. Horum igitur signorum genus, quantum 
ad homines attinet, considerare atque tractare statuimus; quia et signa divinitus data, quae in Scripturis sanctis 
continentur, per homines nobis indicata sunt, qui ea conscripserunt¶ $XJXVWLQXV +LSSRQHQVLV S. Aurelii 
Augustini Hipponensis Episcopi De Doctrina Christiana Libri Quatuor, Patrologia Latina, Vol. 34 (1865), col. 
0037. An eleventh-century Anglo-Saxon copy of this text is found in Salisbury, Cathedral Library, MS 106, see 
Gneuss, Handlist, 110. 
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thoughts and wishes of those by whom it was written down and, through them, the will of 
God, which we believe these men followed as they spoke (II, 4-5).57 
 
According to Augustine, the Tower of Babel symbolised the division of language and the 
breakdown of communication between nations because of the sin of pride. However, 
Augustine also pointed out that this division of language allowed the conversion of the 
*HQWLOHV DQG WKDW UHDGHUV RI WKH %LEOH FRQVWDQWO\ VHHN WR XQGHUVWDQG *RG¶V ZLOO WKURXJK
different human languages. 
 Later in this work Augustine, like Jerome, offered a straightforward solution to the 
correct interpretation of Scripture: 
 
An important antidote to the ignorance of literal signs is the knowledge of languages. Users 
of the Latin language ± and it is these that I have now undertaken to instruct ± need two 
others, Hebrew and Greek, for an understanding of the divine scriptures, so that recourse 
may be had to the original versions if any uncertainty arises from the infinite variety of Latin 
translators (II, 11).58 
 
According to Augustine, the task of the biblical exegete is to adhere to the languages in 
which Scripture was written. While Augustine maintained the prominence of Hebrew and 
Greek as the principle languages of Scripture, he followed Jerome in advocating the use of 
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 Green, trans., De Doctrina ChristianaµIsta igitur signa non potuerunt communia esse omnibus gentibus, 
peccato quodam dissensionis humanae, cum ad se quisque principatum rapit. Cujus superbiae signum est erecta 
illa turris in coelum, ubi homines impii non solum animos, sed etiam voces dissonas habere meruerunt. Ex quo 
factum est ut etiam Scriptura divina, qua tantis morbis humanarum voluntatum subvenitur, ab una lingua 
profecta, qua opportune potuit per orbem terrarum disseminari, per varias interpretum linguas longe lateque 
diffusa innotesceret gentibus ad salutem: quam legentes nihil aliud appetunt quam cogitationes voluntatemque 
illorum a quibus conscripta est, invenire, et per illas voluntatem Dei, secundum quam tales homines locutos 
credimus¶$XJXVWLQHDe Doctrina Christiana Libri Quatuor, col. 0038. 
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 Green, trans., De Doctrina Christiana  µContra ignota signa propria magnum remedium est linguarum 
cognitio. Et latinae quidem linguae homines, quos nunc instruendos suscepimus, duabus aliis ad Scripturarum 
divinarum cognitionem opus habent, hebraea scilicet et graeca; ut ad exemplaria praecedentia recurratur, si 
quam dubitationem attulerit latinorum interpretum infinita varietas¶$XJXVWLQH De Doctrina Christiana Libri 
Quatuor, col. 0042. 
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vernacular Latin for spiritual edification. As long as biblical scholars had knowledge of 
6FULSWXUH¶V RULJLQDO ODQJXDJHV WKHLU LQWHUSUHWDWLRQV DQG WUDQVODWLRQV LQ WKHLU RZQ ODQJXDJH
would be useful in revealing divine mysteries. 
-HURPH¶VDQG$XJXVWLQH¶VYLHZVRIWKHFRUUHFWLQWHUSUHWDWLRQVRIGLYLQHP\VWHULHVE\
returning to the languages of Scripture have correspondences with the appearance of Greek 
DQG+HEUHZLQµJLEEHULVK¶ULWXDOV2QHµFKDUP¶DJDLQVWG\VHQWHU\LQ+DUOH\for example, 
claims to have been brought by an angel from heaven, and it instructs the writing of a passage 
containing Hebrew, Greek, and Latin words: 
 
Þysne pistol se ængel brohte to Rome, þa hy wæran mid utsihte micclum geswæncte. Writ 
þis on swa langum ERFIHOOHì WKLWP JHEHIRQXWDQì WKHDIRG« 
Ranmigan. adonai. eltheos. mur. O ineffabile. Omiginan. midanmian. misane. dimas. mode. 
mida. memagartern. Orta min. sigmone. beronice. irritas. venas. quasi dulaþ. fervor. 
fruxantis. sanguinis. siccatur. fla. fracta. frigula. mirgui. etsihdon. segulta. frautantur. in 
arno. midoninis. abar vetho. sydone multo. saccula. pp pppp sother sother. 
Miserere mei deus deus mihi deus mi. 
ǹȍȃȊ$OOHOXLDK$OOHOXLDK59 
 
The passage that was apparently delivered by the angel contains some evident Latin 
µMiserere mei deus deus mihi deus mi¶ +HEUHZ µDGRQDL¶ DQG *UHHN µǹ ȍ ȃ Ȋ¶, an 
DEEUHYLDWLRQ RI WKH +HEUHZ µDGRQDL¶ 7KHUH DUH PDQ\ RWKHU ULWXDOV WKDW XVH +HEUHZ DQG
Greek words which also appear to be very corrupted.60 However, deliberately obscure Greek 
was used by Carolingian scribes to gloss texts in Latin (see below), and these Anglo-Saxon 
SDVVDJHV PD\ DOVR XVH +HEUHZ DQG *UHHN WR GHOLEHUDWHO\ REVFXUH WKH ULWXDOV¶ VSLULWXDO
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 Storms, ed., Anglo-Saxon Magic  µ7KH DQJHO EURXJKW WKLV Oetter to Rome, when they were greatly 
DIIOLFWHGZLWKG\VHQWHU\:ULWHWKLVRQSDUFKPHQWVRORQJWKDWLWFDQVXUURXQGWKHKHDG«HWF¶ 
60
 See, for example, Storms, ed., Anglo-Saxon Magic, 268, 282, 291, 294-6, 302. 
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meaning. Augustine emphasised that languages were divided after the fall of Babel, and he 
recommended that the biblical scholar should return to the original languages of Scripture to 
uncover its divine mysteries. These rituals, on the other hand, bring together the languages of 
Scripture, and somHWLPHV H[SOLFLWO\ SUHVHQW WKH µJLEEHULVK¶ DPDOJDPDWLRQ DV GLYLQH ZULWLQJ
WKDWZDV WUDQVPLWWHG IURPKHDYHQ LWVHOI7KH LQFRPSUHKHQVLEOH ODQJXDJHRI WKLV µJLEEHULVK¶
relates to the theological interpretation of linguistic division; the combination of Hebrew, 
Greek, and Latin may be an attempt to reconstruct the original language of mankind before 
the Tower of Babel, and it may encode spiritual mysteries in this composite language. 
 
ii. Isidore of Seville 
The Etymologies of Isidore of Seville (c. 560-636) was a highly influential work in early 
medieval Europe. In the first book of the Etymologies, Isidore stated that the art of grammar 
is constructed by the letters of the alphabet. These letters form every word and sign, and their 
power to communicate meaning endures throughout time: 
 
The common letters of the alphabet are the primary elements of the art of grammar, and are 
used by scribes and accountants. The teaching of these letters is, as it were, the infancy of 
JUDPPDU«,QGHHGOHWWHUVDUHWRNHQVRIWKLQJV the signs of words, and they have so much 
force that the utterances of those who are absent speak to us without a voice, (for they 
present words through the eyes, not through the ears) (I, 3, 1).61 
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 Isidore, Etymologies µ'H OLWWHULVFRPmunibus. Primordia grammaticae artis litterae communes existent, 
TXDVOLEUDULLHWFDOFXODWRUVVHTXXQWXU4XDUXPGLVFLSOLQDYHOXWTXDHGDPJUDPPDWLFDHDUWLVLQIDQWLDHVW«/LWWHUDH
autem sunt indices rerum, signa verborum, quibus tanta vis est, ut nobis dicta absentium sine voce loquantur. 
9HUEDHQLPSHURFXORVQRQSHUDXUHV LQWURGXFXQW¶ ,VLGRUHRI6HYLOOH Etymologiarum sive Originum, W. M. 
Lindsay, ed., 2 Vols (Oxford: Clarendon, 1911), Vol. I, I, 3, 1. 
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According to Isidore, the letter has a transcendental significance in the history of mankind.62 
)ROORZLQJ WKLV GLVFXVVLRQ KH HODERUDWHG RQ ODQJXDJH¶V UROH LQ WKH FUHDWLRQ RI WKH ZRUOG
before man was made: 
 
It is hard to determine what sort of language God spoke at the beginning of the world, when 
he said (GenesiVµ%HOLJKWPDGH¶IRUWKHUHZHUHQRW\HWDQ\ODQJXDJHV2UDJDLQLWLV
hard to know with what language he spoke afterwards to the outer ears of humans, 
HVSHFLDOO\ DV KH VSRNH WR WKH ILUVW PDQ« *RG VSHDNV WR KXPDQV QRW WKURXJK DQ LQYLVLEOH
substance, but through a bodily creature, through which he even wished to appear to humans 
when he spoke (IX, 1, 11-12).63 
 
While letters transcend generations and preserve memory, Isidore viewed language as a 
vehicle only for human communication. In this interpretation of Genesis, he argued that God 
created the world by speaking through His creation rather than through a literal linguistic act, 
as God is beyond the rules of grammar. 
Isidore followed Augustine in stating that Hebrew was the original language that was 
spoken by all nations before the building of the Tower of Babel, after which language was 
GLYLGHGRQDFFRXQWRIPDQ¶V VLQIXO SULGH $PRQJ WKHVHGLYHUVH ODQJXDJHVZHUH*UHHNDQG
Latin, and Isidore maintained that these have divine significance because of their ability to 
FRPPXQLFDWH*RG¶VP\VWHULHV 
 
The diversity of languages arose with the building of the Tower after the Flood, for before 
the pride of that Tower divided human society, so that there arose a diversity of meaningful 
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DXULEXV PD[LPH DG SULPXP KRPLQHP ORTXHQV« /RTXitur autem Deus hominibus non per substantiam 
LQYLVLELOHPVHGSHUFUHDWXUDPFRUSRUDOHPSHUTXDPHWLDPHWKRPLQLEXVDSSDUHUHYROXLWTXDQGRORFXWXVHVW¶
Lindsay, ed., Etymologiarum, Vol. I, IX, 1, 11-12. See also Stanton, Culture of Translation, 68. 
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sounds, there was one language for all nations, which is called Hebrew. The patriarchs and 
SURSKHWVXVHGWKLVODQJXDJHQRWRQO\LQWKHLUVSHHFKEXWDOVRLQWKHVDFUHGZULWLQJV«7KHUH
are three sacred languages ± Hebrew, Greek, and Latin ± which are preeminent throughout 
the world. 2Q WKH FURVV RI WKH /RUG WKH FKDUJH ODLG DJDLQVW KLP ZDV ZULWWHQ DW 3LODWH¶V
command in these three languages (John 19: 20). Hence ± and because of the obscurity of 
the Sacred Scriptures ± a knowledge of these three languages is necessary, so that, whenever 
the wording of one of the languages presents any doubt about a name or an interpretation, 
recourse may be had to another language (IX, 1, 1, 3).64 
 
According to Isidore, if any of these three principle languages fails to reveal scriptural 
meaning, the biblical scholar should consult the other two languages to understand the 
passage. Divine mysteries are conveyed through Hebrew, Greek, and Latin but these human 
languages have limitations, which is why Scripture remains obscure. 
Isidore elsewhere commented RQWKHYDOXHRI6FULSWXUH¶VREVFXULW\µ6RPHWKLQJVLQ
Holy Scripture are clear, others obscure, in order to increase the understanding and diligence 
RIWKHUHDGHU)RULIHYHU\WKLQJZHUHLPPHGLDWHO\FRPSUHKHQVLEOHLWZRXOGEHFKHDSHQHG¶65 
Isidore also followed Jerome in arguing that Scripture can and should be translated into the 
vernacular because of the inherent capacity of all languages to convey divine truths, as 
Robert Stanton observes: 
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 Isidore, Etymologies  µ/LQJXDUXP GLYHUVLWDV H[RUWD HVW LQ DHGLILFDWLRQH WXUULV SRVW GLOXYLXP 1DP
priusquam superbia turris illius in diversos signorum sonos humanam divideret societatem, una omnium 
nationum lingua fuit, quae Hebraea vocatur; quam Patriarchae et Prophetae usi sunt non solum in sermonibus 
VXLVYHUXPHWLDPLQ OLWWHULV VDFULV«7UHVVXQWDXWHPOLQJXDHVDFUDH+HEUDHD*UDHFD/DWLQDTXDH WRWRRUEH
maxime excellent. His enim tribus linguis super crucem Domini a Pilato fuit causa eius scripta. Unde et propter 
obscuritatem sanctarum Scripturarum harum trium linguarum cognitio necessaria est, ut ad alteram recurratur 
GXP VLTXDP GXELWDWLRQHP QRPLQLV YHO LQWHUSUHWDWLRQLV VHUPR XQLXV OLQJXDH DGWXOHULW¶ /LQGVD\ HG
Etymologiarum, Vol. I, IX, 1, 1, 3. 
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 Translation from Vivien Law, Wisdom, Authority and Grammar in the Seventh Century: Decoding Vigilius 
Maro Grammaticus &DPEULGJH &83   µIdeo in libris sanctis quaedam obscura, quaedam aperta 
reperiuntur, ut intellectus lectoris et studium augeatur. Nam si cuncta paterent, statim intellecta vilescerent¶
Isidore, Sententiae, I, 18, Patrologia Latina, Vol. 83 (1862), col. 576C-577A. 
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Isidore consecrated the three languages because of usage: they are the media of divine 
WUXWK« ,VLGRUH¶V SKLORVRSK\ RI ODQJXDJH ZDV RQH WKDW QRW RQO\ DOORZHG EXW LPSOLFLWO\
encouraged the idea of using vernacular language as a vehicle for expressing religious 
truth.66 
 
Isidore established a spiritual significance for language and letters that influenced later 
Anglo-Saxon writers. According to Isidore, God does not speak in human language but He 
speaks through His creation, and His Word can be discovered by understanding the created 
world. This requires an interpretative skill that is also needed to understand the divine 
mysteries of Scripture. 
$QXPEHURIVFKRODUVKDYHDUJXHGWKDWWKHXVHRIELEOLFDOODQJXDJHVLQµFKDUPV¶DGGV
WR WKHLUµVHQVHRIPDJLFDQGP\VWHU\¶ and that the power associated with Scripture adds to 
their efficacy.67 +RZHYHU DV VHHQ ZLWK WKH µFKDUP¶ DJDLQVW G\VHQWHU\ LQ +DUOH\  WKHUH
may be a more theological purpose to the appearances of these languages in ritual texts. Most 
RI WKH µJLEEHULVK¶ ULWXDOV FRQWDLQ YHUQDFXODU LQVWUXFWLRQV EHIRUH REVFXUe words and phrases 
from different languages are provided. The three languages of Scripture ± Hebrew, Greek, 
and Latin ± are frequently found in combination but they also appear with Irish and Old 
English. One ritual against black blains in Harley 585, for example, instructs the singing of a 
gebed that appears to include a number of these languages: 
 
Sing ðis gebed on ða blacan blegene VIIII syþðan ærest Pater noster. 
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 Stanton, Culture of Translation2Q ,VLGRUH¶VGHVFULSWLRQRIH[SRVLWLRQ WKURXJK WKH VWXG\RI words, see 
-RQHVµ%RRNRIWKH/LWXUJ\¶-9. 
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 Fisher, Writing Charms, 145. See also Judith A. Vaughan-6WHUOLQJ µThe Anglo-Saxon Metrical Charms: 
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Tigað tigað tigað calicet. aclu cluel sedes adclocles. acre earcre arnem. nonabiuð ær ærnem 
niðren arcum cunað arcum arctua fligara uflen binchi cutern. nicuparam raf afðegal uflen 
arta. arta. arta trauncula. trauncula. 
Querite et invenietis. Adiuro te per Patrem et Filium et Spiriturn sanctum, non amplius 
crescas sed arescas. Super aspidem et basilliscum ambulabis et conculcabis leonem et 
draconem. Crux Matheus crux Marcus crux Lucas crux Iohannes.68 
 
,QWKLVSDVVDJHWKHUHLVHYLGHQFHRI,ULVKLQWKHµDFUH¶IRUPXOD2OG(QJOLVKµQLèUHQ¶DQG
/DWLQ µ$GLXUR WH SHU 3DWUHP¶ $QRWKHU YHUVLRQ RI this ritual which is found in Oxford, 
%RGOHLDQ/LEUDU\06%RGOH\DOVRLQFOXGHVDSSDUHQW+HEUHZµ1RQDEDLRWK¶DQGLWZDV
added to the manuscript alongside a Latin-Old English glossary and excerpts from Patristic 
writings by Jerome and Orosius.69 A number of galdra and gebed in %DOG¶V/HHFKERRN also 
FRQVLVWRIµgrHFLVFXPVWDIXP¶(Greek letters) DQGZKDWDSSHDUWREH+HEUHZQDPHVµ7LHFRQ
OHOHORWKSDWURQDGLXURXRV¶µ+$00$1਒EL . BPONice . NO਒epTA਒(3ī¶.70 
:KLOVWLWLVKLJKO\OLNHO\WKDWWKHULWXDOV¶scribes included phonetic spellings of foreign 
words, it is also possible that they were deliberately brought together to reconstruct a 
homogenous language with theological significance.71 Furthermore, the deliberately abstract 
language of these rituals parDOOHOV ,VLGRUH¶V FODLP WKDW 6FULSWXUDO REVFXULW\ LQFUHDVHV WKH
diligence of the reader, for if it ZHUHµLPPHGLDWHO\FRPSUHKHQVLEOHLWZRXOGEHFKHDSHQHG¶. 
7KH µJLEEHULVK¶ ULWXDOVXVH6FULSWXUDO ODQJXDJHV DVZHOO DV WKHYHUQDFXODU WR IRUPSRZHUIXO
gebed and galdra which conceal ± and through doing so also reveal ± divine mysteries. 
 
iii. Bede 
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 Storms, ed., Anglo-Saxon Magicµ6LQJWKLVgebed RQWKHEODFNEODLQVQLQHWLPHVEHIRUHWKH3DWHUQRVWHU«
etF¶ 
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 Storms, ed., Anglo-Saxon Magic, 302. See also page 218 above. 
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 Cockayne, ed., Leechdoms, Vol. II, 138, 140. 
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,VLGRUH¶V SKLORVRSK\ RI ODQJXDJH KDG D IXQGDPHQWDO LQIOXHQFH RQ WKH VWXG\ RI JUDPPDU LQ
Anglo-Saxon England. A number of other sources also seem to have been known in late 
seventh-century England, including grammatical works by Donatus, Priscian, Martianus 
Capella, and Cassiodorus.72 The study of grammar was of fundamental importance to a 
PRQN¶V HGXFDWLRQ DQG LW IRUPHG WKH EDVLV RI WKHLU WUDLQLQJ LQ OLWXUJLFDO REVHUYDQFes, 
knowledge of Scripture, and biblical exegesis.73 Bede had access to several Latin grammars 
in his monastery at Jarrow (between c. 682 and his death in 735), and he had knowledge of 
works by Jerome, Augustine, and Isidore.74 
In his commentary on Genesis, Bede followed Augustine and Isidore in associating 
the Tower of Babel with the division of human languages: 
 
Language was deservedly cast into confusion, because it had wickedly combined into 
impious speech. The power of language was taken from the proud rulers lest in contempt of 
God they might be able to teach their subjects the evils that they had begun.75 
 
Bede, however, added to this linguistic history by claiming that the language of each nation 
was given as a gift from God after the fall of Babel: 
 
Notice that Adam named the animals of the earth and the birds of heaven in that language 
which the whole human race spoke up to the building of the tower at which time languages 




 )RU DQ RYHUYLHZ RI WKH GLYLVLRQV ZLWKLQ JUDPPDU VHH *QHXVV µ6WXG\ RI /DQJXDJH¶ -11. Significant 
libraries which held such works were in Canterbury, York, Jarrow, Wearmouth, Malmesbury, and Nursling 
+DQWV DPRQJ RWKHUV VHH +HOPXW *QHXVV µ$QJOR-Saxon Libraries from the Conversion to the Benedictine 
5HIRUP¶ 6HWWLPDQH GL VWXGLR GHO &HQWUR LWDOLDQR GL VWXGL VXOO¶ DOWR PHGLRHYR, 32 (1984), 643-88; Lapidge, 
Anglo-Saxon Library, 31-44, 63-90, 275-342. 
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 Bede, On Genesis &DOYLQ % .HQGDOO WUDQV /LYHUSRRO /LYHUSRRO 83   µMerito confusum est 
labium in dispersionem, quia male conjuraverat in locutionem nefariam: ablata est potestas linguae superbis 
principibus, ne in contemptum Dei subditos possent quae coeperant mala docere¶%HGDHexaemeron, sive libri 
quatuor in principium Genesis, usque ad nativitatem Isaac et electionem Ismaelis, Patrologia Latina, Vol. 91 
(1862), col. 0126A. 
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were divided. But in casting down the tower, when God assigned to each people its own 
separate language, he must also be supposed at that time to have specified for them the 
names of the animals as also of other things, for each according to their own language ± 
although it is also no secret that men afterwards throughout the different peoples gave names 
at their own pleasure to many things, both to innovations that by chance occurred and to 
living things, and even now are accustomed to do so.76 
 
This passage strongly indicates that Bede developed the philosophies of Augustine and 
Isidore, and followed Jerome in claiming that languages have a divine origin.77 
Bede arrived at the same conclusions as earlier writers about the use of vernacular 
languages for biblical study, and he also seems to have advocated their use in the liturgy. 
&XWKEHUW¶V Epistola de obitu Bedae says that he was translating the gospel of John into 
English on his deathbed,78 DQGVFKRODUVKDYHYLHZHGKLVKRPDJHWR& GPRQ¶VSRHWU\DVKLV
own statement that the English language was capable of communicating divine mysteries.79 
,QGHHG %HGH YLHZHG WKH H[HJHWH¶V DELOLW\ WR LQWHUSUHW 6FULSWXUH DV D NH\ WRRO IRU
HYDQJHOLVDWLRQ DV 5LWD &RSHODQG HORTXHQWO\ SXW LW µ7R HYDQJHOL]H LV WR UH-enact the Word 
through commentary on the Word: the oratorical office of re-enactment is achieved through ± 
and on behalf of ± WKH ³JUDPPDWLFDO´ RIILFH RI H[HJHVLV¶80 Within this programme of 
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 Bede, On Genesis  µConstat Adam in ea lingua, qua totum genus humanum usque ad constructionem 
turris, in qua linguae divisae sunt, loquebatur, animantibus terrae et volatilibus coeli nomen imposuisse. 
Caeterum in dejectione turris, cum Deus suam cuique genti propriam atque diversam tribueret linguam, tunc eis 
credendus est etiam animantium vocabula quomodo et rerum caeterarum juxta suam cuique distinxisse 
loquelam: quamvis etiam non latet homines postea plurimis, quae sive nova forte occurrerunt rebus, haec 
animantibus per singulas gentes juxta suum placitum indidisse vocabula, et nunc etiam indere solere¶ %HGD
Hexaemeron, col. 0050C-' 2Q %HGH¶V HQJDJHPHQW ZLWK WKH +HEUHZ ODQJXDJH SDUWLFXODUO\ LQ KLV
Commentary on Genesis VHH 'DPLDQ )OHPLQJ µHebraeam scire linguam %HGH¶V 5KHWRULF RI WKH +HEUHZ
7UXWK¶Ln Imagining the Jew: Jewishness in Anglo-Saxon Literature and Culture, Samantha Zacher, ed (Toronto: 
Toronto UP, forthcoming). 
77
 Bede also knew of the Pachomius legend through the writings of Cyril of Alexandria, see Bede, Reckoning of 
Time, 118. 
78
 CuthberWµ(SLVWRODGHRELWX%HGDH¶LQEcclesiastical History, Colgrave and Mynors, eds. and trans., 580-7 at 
583-3. 
79
 6HH HVSHFLDOO\ %UXFH +ROVLQJHU µ7KH 3DUDEOH RI & GPRQ¶V Hymn: Liturgical Invention and Literary 
7UDGLWLRQ¶JEGP, 106 (2007), 149-75; Gittos, µ$XGLHQFHRI2OG(QJOLVK¶-6. 
80
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vernacular exegesis, Bede saw all languages and their individual components as divinely 
inspired instruments for spiritual communication, discernment, evangelisation, and worship. 
Similar views of the divine nature of language are perhaps reflected in the combinations of 
vernacular English and Irish with Scriptural languages in several Anglo-Saxon rituals, and in 
prescriptions to recite the opening of the Prologue WR -RKQ¶V JRVSHO µ,Q SULQFLSLR HUDW
YHUEXP¶.81 The writing of two alphabets diagonally across the floor of a church in dedication 
rites also indicates that language was perceived to be the foundation of the Christian faith in 
Anglo-Saxon liturgy.82 
In addition to the revealing of divine mysteries through language, Bede also described 
how language can be manipulated to conceal meaning. In his De Temporum Ratione, he 
described the substitution of letters for numerical values: 
 
From the kind of computation I have just described, one can represent a sort of manual 
ODQJXDJHZKHWKHU IRU WKHVDNHRIH[HUFLVLQJRQH¶VZLWVRUDVDJDPH%\ WKLVPHDQVRQH
can, by forming one letter at a time, transmit the words contained by those letters to another 
person who knows this procedure, so that he can read and understand that even at a distance. 
Thus one may either signify necessary information by secret imitation, or else fool the 
XQLQLWLDWHG DV LI E\ PDJLF« ,W FDQ EH ZULWWHQ GRZQ LQ WKLV PDQQHU LI JUHDWHU VHFUecy is 
demanded. But this can be more easily learned and manipulated using the letters and 
numbers of the Greeks, who do not, like the Latins, express numbers by a few letters and 
WKHLUGXSOLFDWHIRUPV«7KXVZKRHYHUKDVOHDUQHGWRVLJQLI\QXPEHUVZLWKKLVfingers knows 
without hesitation how to shape letters with them as well.83 
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 Bede, Reckoning of Time, 11- µ3RWHVW DXWHP HW GH LSVR TXHP SUDHQRWDYL FRPSXWR TXDHGDP PDQXDOLV
loquela, tam ingenii exercendi quam ludi agenda gratia figurari; qua literis quis singillatim expressis verba, quae 
hisdem literis contineantur, alteri qui hanc quoque noverit industriam, tametsi procul posito, legenda atque 
intellegenda contradat, vel necessaria quaeque per haec occultis innuendo significans vel imperitos quosque 
TXDVLGLYLQDQGRGHOXGHQV«3RWHVWHWLWDVFULEHVLFDXVDVHFUHWLRUH[LJDW6HGKDHFJUDHFRUXPFRPSXWo literisque 




6HFUHWLYH FRPPXQLFDWLRQ ZDV XVHG E\ WKH HOLWH LQ %HGH¶V WLPH DQG FRGHG PHVVDJHV ZHUH
carried by ecclesiastics to prove their identity and authority, as Faith Wallis observes: 
 
Bede and his contemporaries would probably have encountered the Greek letter-numbers 
only as a code, in the so-called litterae formatae. These were official documents ± in the 
HDUO\0LGGOH$JHVXVXDOO\SDSDORUHSLVFRSDOµSDVVSRUWV¶IRUWUDYHOOLQJFOHUJ\± which were 
protected from forgery by a special numerical cryptogram. If the numbers of the cryptogram 
were resolved according to the computus Graecorum, they would yield the initial letters of 
the sender, recipient, place of origin, and date.84 
 
%HGH¶VFRPSDULVRQRIWKLVFRPPXQLFDWLRQWRDµJDPH¶WKDWPD\µIRROWKHXQLQLWLDWHGDVLIE\
PDJLF¶UHVRQDWHVZLWKODWHU$QJOR-Saxon encrypted riddles and wisdom poems which served 
to entertain, challenge, and edify their audiences. 
This manual language gained greater secrecy when it was written down and when it 
included letters from other alphabets, and this is a key feature of other abstract letter 
VHTXHQFHV0DQ\RIWKHµJLEEHULVK¶SKUDVHVLQ$QJOR-Saxon rituals are to be written down ± 
sometimes in silence ± and all demonstrate the use of more than one language or alphabet. As 
seen in the Sphere of Life and Death in the Vitellius Psalter, letters were also substituted with 
numbers so that calculations could be made to determine the length and severity of illness. 
The DEVWUDFWOHWWHUVRIWKHSVDOWHU¶VWKHIWGLDJUDPPD\DOVRKDYHQXPHULFDOVLJQLILFDQFHDQG
the system of vowel substitution demonstrates a form of language manipulation that strongly 
SDUDOOHOV%HGH¶VVHFUHWLYHVLJQODQJXDJH2WKHU$QJOR-Saxon rituals also indicate that abstract 
                                                                                                                                                        
H[SHULPHUH OLWHULV« 4XL HW LGHR PR[ QXPHURXV GLJLWLV VLJQLILFDUH GLGLFHULQW QXOOD LQWHUVWDQWH PRUD OLWHUDV
quoque partier hisdem praeILJHUHVFLXQW¶&KDUOHV:-RQHVHGBedae Opera De Temporibus (Cambridge, MA: 
0HGLDHYDO$FDGHP\RI$PHULFD2Q%HGH¶VNQRZOHGJHRIWKHVR-FDOOHGµ6LUPRQGPDQXVFULSW¶IURP
,UHODQGVHH:DOOLV¶FRPPHQWDU\LQ%HGHReckoning of Time, 260-1. 
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letters must be manipulated into different shapes to signify their meaning. For example, Jolly 
KDVDUJXHG WKDW WKH ULWXDO WRREWDLQ IDYRXUV LQ&DOLJXOD$[Y µVXJJHVWV DFUXFLIRUPVKDSHG
WH[W¶ ZKLFK PD\ KDYH EHHQ XQGHUVWRRG LI LWV OHWters were rearranged correctly.85 Letter 
rearrangement is also a key feature of a FKLOGELUWKULWXDOFRQWDLQLQJWKHµ6DWRU¶IRUPXODWKDWLV
found in Corpus 41 (fol. 329).86 The theft ritual at the end of OIZLQH¶V3UD\HUERRN, which 
was discussed in Chapter Four, also uses at least four alphabets, and its letters probably 
require rearrangement in a cruciform shape.87 
%HGH¶V SKLORVRSK\ RI ODQJXDJH DQG NQRZOHGJH RI VHFUHW FRPPXQLFDWLRQ SURYLGH
another possible source of inspiration for later Anglo-Saxon coded wrLWLQJ DQG µJLEEHULVK¶
According to Bede, all languages are FDSDEOHRIFRPPXQLFDWLQJ*RG¶V:RUGDQGXQORFNLQJ
divine secrets through exegesis, and they could also be used to obscure meaning and conceal 
information. Given also that Bede believed in the divine origin of languages, their individual 
components could be manipulated, recombined, and substituted to imitate the secretive and 
P\VWHULRXVQDWXUHRI*RG¶V:RUG 
 
iv. Continental Influences 
Ideas about the origin of language, the art of grammar, and the manipulation of letters were 
significantly developed by early medieval writers. Complex acrostic poetry probably reached 
7KHRGRUH¶V VFKRRO DW &DQWHUEXU\ LQ WKH ODWH VHYHQWK FHQWXU\ DQG LW ZDV FRQWLQXHG LQ WKH
literary works of Aldhelm (d. 709) and Boniface (d. 754).88 Their figurative poetry used 
arrangements of words and phrases for devotional purposes that required the reader to discern 




 See Storms, ed., Anglo-Saxon Magic2¶.HHIIHKDVDUJXHGWKDWWKLVIRUPXODLQIRUPVXVRIWKHVFULEH¶V
XVHRIOHWWHUVLQWKHPDQXVFULSW¶VRWKHUPDUJLQDOWH[WVµSolomon and Saturn I DQGµ6DWRU¶DUHWKHYLVXDOUHIOH[HV
of the sygegealdor RIWKHFKDUPVLQWKHPDUJLQDOLDRIWKDWPDQXVFULSW¶Visible Song, 70. 
87
 See Günzel, ed., OIZLQH¶V3UD\HUERRN, 144. 
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 6HH3HOWHUHW µ&URVVDQGDQ$FURVWLF¶-68, and his appendices pp. 87-0LFKDHO/DSLGJH µ$OGKHOP¶V
/DWLQ 3RHWU\ DQG 2OG (QJOLVK 9HUVH¶ Comparative Literature, 31 (1979), 209-31. See also Vivien Law, 
Grammar and Grammarians in the Early Middle Ages (London: Longman, 1997), 92-101, 16-7, 169-97. 
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the meanings of both images and texts.89 Pelteret emphasises that while these compositions 
are not cryptographic, they force the reader to contemplate the many meanings of a poem: 
 
This kind of poetry thus was not cryptographic. It was the very opposite in fact: the use of 
colour helped draw attention to the versus intextus that formed the acrostic or figure that 
might otherwise not be noticed by the person who was concentrating on reading the work 
DORXG« >$OGKHOP@ ZDV IDPLOLDU ZLWK DFURVWLF SRHWU\ EHFDXVH WKH SUHIDFHV WR ERWK KLV
Enigmata and his Carmen de uirginitate are in this form«To appreciate such imaginative 
endeavours requires a receptive and contemplative mind, frequently a willingness to seek 
knowledge beyond the work itself, patience in unravelling its complexities and finally a 
VHQVH RI MR\ DQG ZRQGHUPHQW DW ZKDW LV UHYHDOHG« EHIRUH WKH\ WULHG WR XQGHUVWDQG WKH
meaning(s) of a word, they might well have to interpret what the word was from an 
abbreviated form that appeared in the manuscript.90 
 
7KHVHDFURVWLFVXVHOHWWHUVDQGVKDSHVWRHPSKDVLVHDSRHP¶VVSLULWXDOVLJQLILFDQFHDQGWKH\
require the reader to contempODWHWKHPHDQLQJVEHKLQGERWKWH[WDQGLPDJH7KHµJLEEHULVK¶
sequences in Anglo-Saxon rituals also demand interpretation from the performer, and their 
letters may require rearrangement from a linear structure to reveal their meaning. 
Aldhelm also assigned spiritual and cosmological significance to individual 
graphemes in his Elementum riddle which depicts letters as principle components of the 
ZRUOG DV WKH\ µDUHERUQ IURP LURQ DQGE\ LURQ UHWXUQ WRGHDWK¶ µ1DVFLPXU H[ IHUUR UXUVXV
IHUURPRULEXQGDH¶91 Edward Christie describes this riddle as a depiction of the divine nature 
of individual letters: 
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 See Copeland, Rhetoric, Hermeneutics, and Translation, 60. 
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 3HOWHUHWµ&URVVDQGDQ$FURVWLF¶-8, 82. 
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$OGKHOP HQWLWOHV WKLV ULGGOH µ(OHPHQWXP¶ D ZRUG IRU D OHWWHU WKDW WKXV JURXSV LW ZLWK
elemental physical particles, and suggests that, like the atom, the letter is a fundamental 
constituent of the fabric of the world. This same view of the letter is clearly expressed a 
FHQWXU\ODWHULQDGLGDFWLFGLDORJXHRI$OFXLQRI<RUN«7KHLQLWLDOSRVLWLRQRIWKHOHWWHULQ
the construction of such a definitive series suggests it holds a particular elemental 
significance in a causal chain of existence, that leads quickly to the life and death of man.92 
 
Aldhelm was evidently influenced by Patristic interpretations of the origin of language and 
the art of grammar, and he assigned cosmological significance to letters. The individual letter 
was believed to be a foundational component of language, grammar, and the cosmos. 
%RQLIDFHZDVGLUHFWO\LQIOXHQFHGE\$OGKHOP¶VZRUNDQGKHDOVRFRPSRVHGDQXPEHU
of figurative poems.93 In his letter to Sigeberht, Boniface stated that the study of grammar is 
fundamental to spiritual understanding: 
 
peritia grammaticae artis in sacrosancto scrutinio laborantibus ad subtiliorem intellectum, 
qui frequenter in sacris scripturis inseritur, uaOGH XWLOLV HVVH« +XQF DXWHP FLUFXOXP LQ
scemate noui ac ueteris instrumenti figurari non nescias. 
 
knowledge of the art of grammar is extremely useful to those who are toiling over their 
sacred studies to find the subtler meaning which is often concealed iQWKH+RO\6FULSWXUHV«
You should not be unaware that this circle represents an image of the Old and New 
Testament.94 
 
                                                 
92
 (GZDUG &KULVWLH µThe Image of the Letter: From the Anglo-6D[RQV WR WKH (OHFWURQLF %HRZXOI¶ Culture, 
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 See Andy Orchard, The Poetic Art of Aldhelm (Cambridge: CUP, 1994), 21-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Boniface followed Patristic writers in connecting the study of language to knowledge of 
Scriptural mysteries, and he used language in such a way as to represent the Bible and imitate 
WKHREVFXULW\RI*RG¶V:RUGE\FRQFHDOLQJVSLULWXDOPHDQLQJLQKLVRZQILJXUDWLYHSRHWU\ 
Boniface is also said to have introduced cryptography to the Continent from 
England.95 Two copies of a text which was probably written by Hrabanus Maurus survive in 
an eleventh-century manuscript from Vienna and a twelfth-century manuscript from 
Heidelberg, and this text ascribes authorship of the vowel substitution system to Boniface (all 
square brackets indicate twelfth-century variations of the text): 
 
A  E  I  O  V 
:   «ÂÂ 
Â1&Â3Â79«56Â%1Â&ÂÂ5&+Â«3Â6&3Â*/5Â6Â4Â« 057Â5Â6Â
 
Genus vero huius descriptionis, tam quod supra cum punctis V et vocalibus quam subtus 
cum aliis vocalibus quam solitum est informatum continetur, fertur quod sanctus Bonifacius 
archiepiscopus ac martyr, de [ab] Angulsaxis veniens, hoc antecessoribus nostris 
demonstraret [demonstrarit]. Quod tamen non ab illo inprimis coeptum est, sed ab antiquis 
istius modi usus crevisse comperimus. 
kbrxs xpp fprtks tkrp knstbr sbffkrp brchktenens scrkptpr [brchktfnfns scptrp rfgnk xt dfcxs 
bxrk].96 
 
A  E  I  O  V 
:   «ÂÂ 
Incipit versus Bonifacii archiepiscopi gloriosique martiris. 
(Here begins the verse of Boniface, archbishop and glorious martyr). 
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Truly this type of description that is used, which is above with five dots and vowels, and 
with the other vowels beneath, contains information, it is held that the holy archbishop and 
martyr Boniface, coming (all the way) from the Anglo-Saxons, showed this to our ancestors. 
This, however, was not first begun by him, but we learn to discern this kind of practice from 
the ancients. 
Karus Christo fortis tiro instar saffiro architenens scriptor [sceptro regni ut decus auri]. 
(Beloved Christ, mighty VROGLHULPDJHRIVDSSKLUHDUFKHUZULWHU>ZLWKNLQJGRP¶VVFHSWUH
DQGJROG¶VEHDXW\@ 
 
This system of vowel substitution is evident in a range of other continental writings. It 
appears in a manuscript dating to about 800 from Heidenheim, where the name of an Anglo-
Saxon nun (Hugeburc) is concealed in a highly complex cryptogram.97 This cryptogram 
DSSHDUV EHWZHHQ WKH VDLQWV¶ OLYHV RI :\QQHEDOG DQG :LOOLEDOG WZR FRQWHPSRUDULHV DQG
companions of Boniface. It also appears in a letter which was sent to Dunstan from Fleury 
after 974, and it is used extensively in tenth and eleventh-century Old High German and Latin 
JORVVHV RI 3UXGHQWLXV¶ Psychomachia that draw heavily on Isidore and Bede.98 An English 
manuscript (Cambridge, Trinity College, MS B.16.3) that was carefully copied from a 
Carolingian exemplar in about 930 also contains this form of coded writing (fol. 1r) as well 
DV +UDEDQXV 0DXUXV¶ SRHP In honorem sanctae cruces.99 Letter substitution spread 
throughout Europe after Boniface introduced cryptography to the Continent, and the presence 
RIGLIIHUHQWOHWWHUVPHGLDOSRLQWVDQGFURVVHVLQµJLEEHULVK¶ULWXDOVVXJJHVWVWKDWDQXPEHURI
different substitutions may be involved in these sequences. 
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+UDEDQXV0DXUXV¶ZRUNVZHUHZHOONQRZQLQ$QJOR-Saxon England. Hrabanus was a 
Frankish monk who studied under Alcuin before he became Abbot of Fulda (822-842) and 
archbishop of Mainz (847-856), and he had many connections with England.100 In addition to 
his knowledge of vowel substitution, Hrabanus was also interested in the origins of alphabets 
and other forms of coded writing. He recorded the Hebrew letters that Moses discovered 
µ3ULPR RPQLXP OLWWHUDH +HEUDLFDH OLQJXDH D 0R\VH LQYHQWDH VXQW¶ *UHHN DQG /DWLQ
alphabets, and a strange alphabet of combined Hebrew and Greek attributed to Aethicus and 
Jerome: 
 
Litteras etiam Æthici philosophi cosmographi natione Scythica, nobili prosapia, invenimus, 
quas venerabilis Hieronymus presbyter ad nos usque cum suis dictis explanando perduxit, 
quia magnifice ipsius scientiam atque industriam duxit: ideo et ejus litteras maluit 
promulgare.101 
 
Yet these letters are also of the cosmographical philosophy of Aethicus, from noble stock in 
the Scythian nation, who the venerable elder Jerome explained continuously to us with his 
words, because he brought his great knowledge and industry: therefore he chose to expound 
his letters. 
 
Hrabanus also used the runic alphabet to form symbols and diagrams of biblical names.102 
These experimental uses of alphabets reflect his keen interest in the obscure origins of 
language, and the formation of divine words through the manipulation of letters and 
alphabets. The conflation of Greek and Hebrew letters indicates that Hrabanus may have 
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attempted to reconstruct the original language that was spoken by humans before the building 
of the Tower of Babel, and they closely parallel the combination of these languages in Anglo-
Saxon manuscripts. +UDEDQXV¶ GLDJUDPV DQG DOSKDEHWV KDYH PXFK LQ FRPPRQ ZLWK the 
µJLEEHULVK¶RI$QJOR-Saxon rituals; they indicate that Carolingian and Anglo-Saxon scribes 
were interested in the divine nature of language, and they enclose spiritual mysteries in 
ancient alphabets and letters. 
 By the second half of the ninth century more complex forms of epigraphy were being 
developed. The manipulation of letters according to Greek numerology that was outlined by 
%HGH LV IRXQG WKURXJKRXW -RKQ 6FRWWXV (ULXJHQD¶V G  JORVVHV RI 0DUWLDQXV &DSHOOD¶V
grammatical work De nuptiis Philologiae et MercuriiDV6LQHDG2¶6XOOLYDQREVHUYHV 
 
Glossators also examined the numerical values and meaning of Greek letters, especially 
litterae mysticae«ZKLFKZHUHRIWHQVXSSOLHGE\WKHJORVVDWRUVZLWKWKHLUQXPHULFDOYDOXHV
and used as arithmologicaOF\SKHUV« the use of difficult and arcane vocabulary, of which 
Greek was a part, was only one of many devices. Acrostics, puzzles, word games, riddles, as 
well as grammatical or rhetorical techniques such as hyperbaton and scinderatio, provided 
further strategies for concealment, many of which were used by the Carolingian 
glossators.103 
 
In his Periphyseon, Eriugena also claimed that while God is beyond all human knowledge, 
V\PEROVOHWWHUVDQGODQJXDJHDUHHPERGLPHQWVRIWKHKXPDQPLQGWKDWUHIOHFWV*RG¶s divine 
Creation.104 Eriugena believed that letters and symbols are components of the created world, 
and his philosophy connected human language to a divine cause. 
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 Abbo of Fleury (945-1004) was also interested in alphabetic writing, and he had 
considerable influence in Anglo-Saxon England. Shortly after Ramsey Abbey was founded in 
969, Abbo visited the English monastery from 986 to 988.105 At this time Abbo was a deacon 
and he held the position of armarius in Fleury which meant that he was in charge of the 
moQDVWHU\¶V VFKRRO OLEUDU\DQGDUFKLYHV106 From the vast resources that were available in 
Fleury, Abbo brought many manuscripts with him to England: 
 
during this period he was successful in establishing a small outpost of new learning. He 
brought with him copies of all relevant works on the computus, culled from his own 
writings and those of earlier scholars including Bede, Hrabanus Maurus, Helperic of 
Auxerre, Macrobius, Dionysius Exiguus, Isidore of Seville, Jerome, and Martianus 
Capella.107 
 
$OWKRXJK $EER¶V visit to Ramsey was brief, it had a lasting impact on English monastic 
training and study. Abbo also established important contacts during and after his trip to 
England. After his arrival he was ordained by Oswald, Archbishop of York (972-992) and 
Bishop of Worcester (961-992), and he developed close friendships with Dunstan, 
Archbishop of Canterbury (960-DQG:XOIULF$EERWRI6W$XJXVWLQH¶V&DQWHUEXU\F
1044-c. 1060).108 $EER¶V PRVW IDPRXV SXSLO ZDV %\UKWHUWK RI 5DPVH\ DQG Ælfric was 
heavily influenced by his hagiographical works.109 Abbo evidently had connections with 
                                                 
105
 6HH &\ULO +DUW µ7KH )RXQGDWLRQ RI 5DPVH\ $EEH\¶ Revue Bénédictine, 104 (1994), 295-327; Elizabeth 
Dachowski, First Among Abbots: The Career of Abbo of Fleury (Washington: Catholic University of America 
Press, 2008), 269-71. 
106
 Marco Mostert, The Political Theology of Abbo of Fleury: A Study of the Ideas about Society and Law of the 
Tenth-Century Monastic Reform Movement (Hilversum: Verloren, 1987), 32-40; Janneke Raaijmakers, The 




 See Mostert, Abbo of Fleury, 40-µ5HODWLRQVEHWZHHQ)OHXU\DQG(QJODQG¶LQEngland and the Continent in 
the Tenth Century: Studies in Honour of Wilhelm Levison (1876-1947), David Rollason, Conrad Leyser, and 
Hannah Williams, eds (Turnhout: Brepols, 2010), 185-208 at 191. 
109
 See Ciaran Arthur, µ*LYLQJ WKH+HDG¶V8SLQOIULF¶VPassio Sancti Edmundi: Postural Representations of 
WKH2OG(QJOLVK6DLQW¶PQ, 92 (2013), 315-34. 
250 
 
some of the most influential ecclesiastics of late Anglo-Saxon England, and his teaching and 
writings were held in the highest regard. 
$EER¶VJUDPPDWLFDO WUHDWLVHQuaestiones grammaticales provides information about 
his teaching at Ramsey.110 Marco Mostert has shown that this text reveals his interest in 
Anglo-Saxon runes and other writing systems: 
 
In chapter 28, Abbo compares the pronunciation of certain letters used to render spoken 
Latin with the Anglo-Saxon thorn, wynn, and yogh. Clearly, Abbo was interested in the 
writing systems current in Anglo-Saxon England, including runes (from which the yogh was 
borrowed). Possibly he could reciprocate by offering some symbols which can be found in 
manuscripts then in the Fleury library. Leiden, Universiteitsbibliotheek, MS Voss. lat. F 12 
d, of the ninth century, written at Fleury, has on folio 37v a well-known text on litterae 
formatae. Usually, this text is followed by a Greek alphabet, with the Latin equivalent of 
each Greek letter. Here, the Greek alphabet is written between the two columns of the text 
with, in the upper margin, a runic alphabet with a Latin transliteration. Three of these runes 
can be found in the copy of notes taken by ByrKWIHUWK$EER¶VEHVWSXSLODW5DPVH\± and in 
no other manuscript.111 
 
$EER¶V LQWHUHVW LQ UXQHV DQG WKHLU HTXLYDOHQW IRUPV LQ RWKHU DOSKDEHWV HFKRHV +UDEDQXV¶
earlier combinations of graphemes and parallels the use of runic and Roman letters in Anglo-
6D[RQµJLEEHULVK¶ULWXDOV. Abbo also composed acrostic poems in honour of his close friend 
Dunstan, who also tried his hand at figurative poetry.112 )LQDOO\ VRPH RI $EER¶V
astronomical works survive, and Byrhtferth was greatly indebted to his teaching for the 
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composition of the Enchiridion, which emphasises the cosmological significance of language 
(see below).113 
There was evidently a close connection between studies of language and grammar and 
the interest in language manipulation in Anglo-Saxon England. There is considerable 
evidence for early medieval systems of encryption, and coded texts survive in Anglo-Saxon 
manuscripts from the tenth century. Michael Lapidge has claimed that by the close of the 
WHQWKFHQWXU\µWKH(QJOLVKFXUULFXOXPZDVTXLWHGLIIHUHQWIURPDQ\FRQWLQHQWDOFXUULFXOXPRI
the [earlier] tenth century: at no continental centre was so important a position given to the 
VWXG\ RI KHUPHQHXWLF WH[WV¶114 Language study in Anglo-Saxon England was significantly 
influenced by Patristic philosophy, the Ars grammatica, and an increase in experimentation 
with writing systems. Two of the most prolific English writers of the late tenth and early 
eleventh centuries drew directly upon these traditions to develop their own philosophies of 
language which emphasised the cosmological power of letters. 
 
v. Ælfric 
In the last decade of the tenth century, Ælfric (d. c. 1010) wrote his own Grammar to educate 
monks in both English and Latin, and he drew upon works by Donatus and Priscian for this 
work.115 However, as Joyce Hill argues, Ælfric did not seek to imitate the complex features of 
his Latin sources: 
 
Glosses and glossaries will have been used for learning vocabulary, and practice dialogues 
or colloquies are likely to have been employed to exercise grammatical features, develop 
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lexical range and, at a more advanced stage, to exercise skill in the use of hermeneutic Latin. 
There is plenty of evidence that this abstruse style of Latin was studied and practised at 
Winchester EXWWKHUHLVQRVLJQRILWLQOIULF¶VZULWLQJV7KLVPD\EHEHFDXVHKHGLGQRWVHH
it as appropriate for his purposes, as would certainly be the case with his Grammar and 
Colloquy«Instead, he exercised his literary skills in writing Old English and, when writing 
in Latin, largely restricted himself to abridging his source materials.116 
 
Ælfric stated in the preface to his first series of Homilies that he translated his works into 
(QJOLVKQRWEHFDXVHRIDQ\FRQILGHQFHLQREVFXUHZRUGVµQHFREVFXUDSRVXLPXVXHUED¶EXW
WR FRUUHFW WKH HUURUV RI WKH XQOHDUQHG µVLPSOLFHP $QJOLFDP¶117 He also acknowledged a 
wide range of sources for his Homilies including works by Augustine, Jerome, Bede, Gregory 
the Great, Smaragdus, and Haymo.118 Ælfric was influenced by prolific Latin writers but he 
deliberately chose to present his material in simple vernacular writing to edify his English 
audiences and to present English as equal to the traditional languages of exegetical study: 
µOIULF VDZ KLPVHOI DV SDUWLFLSating in this apostolic and patristic tradition by presenting 
Christian knowledge and biblical texts in English for WKH(QJOLVK¶119 OIULF¶VFRQWLQXDWLRQRI
Patristic traditions is evident in his Grammar, which engages with the spiritual significance 
of language. 
 In the Grammar¶VSUHIDFHOIULFVWDWHGWKDWµGod ought not to be subject to rules of 
grammar¶µQHFGHXVDUWLJUDPPDWLFDHVXELFLHQGXVHVW¶120 He immediately aligned his work 
ZLWK,VLGRUH¶VSRVLWLRQWKDW*RG¶V:RUGFDQQHYHUEHIXOO\FRQYH\HGLQKXPDQODQJXDJHDQG
there are Isidorean influences elsewhere in the Grammar.121 Ælfric gave this work the title of 
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De Arte Grammatica Anglice ± the EnglisK SHRSOH¶V RZQ Ars grammatica ± and it begins 
with a discussion of the alphabet, and the division of books into sentences, words, and letters: 
 
Littera is stæf on englisc and is se læsta dæl on bocum and untodæledlic. We todælað þa boc 
to cwydum and syððan ða cwydas to dælum, eft ða dælas to stæfgefegum and syððan þa 
stæfgefegu to stafum.122 
 
µ/LWWHUD¶LVµVWDYH¶LQ(QJOLVKDQGLW LVWKHVPDOOHVWSDUW LQDERRNDQGLW LV LQGLYLVLEOH:H
divide the book into sentences, and then those sentences into words, again those words into 
syllables, and then those syllables into staves. 
 
7KHµVW I¶RU OHWWHU LV WKHVPDOOHVWFRPSRQHQWRI ODQJXDJHXSRQZKLFKZRUGVSKUDVHVDQG
books are constructed. Letters are evidently important for the formation of holy writings and 
ScrLSWXUH HYHU\WKLQJ LV VLJQLILHG WKURXJK OHWWHU FRPELQDWLRQV µEXWDQ èDP VW IXP QH P J
QDQ ZRUG EHRQ DZULWHQ¶123 Ælfric also provided three characteristics of every letter in its 
QDPH VKDSH DQGSRZHU µ OF VW IK IèìUHRèLQJ1RPHQ)LJXUD3RWHVWDV ì W is, nama 
DQGKLZDQGPLKW¶124 7KHQDPHRIWKHOHWWHULVKRZLWLVNQRZQLQWKHDOSKDEHWLWVµKLZ¶LV
KRZ LW LV VKDSHG DQG LWV PLJKW LV KRZ LW IXQFWLRQV EHWZHHQ RWKHU OHWWHUV µPLKW KZ W KH
P JH EHWZX[ RèUXP VWDIXP¶125 The letter gains power or might when it forms words 
through its interaction with other letters. 
Ælfric based this opening chapter of the Grammar RQ3ULVFLDQ¶VExcerptiones which 
FRPPHQWVRQWKHVLPLODULW\RIWKHOHWWHUZLWKWKHSULPDU\HOHPHQWVRIWKHZRUOGµ<HWDJDLQ
letters are called afWHU WKH ZRUGV ³HOHPHQWV´ EHFDXVH RI VLPLODULW\ ZLWK WKH QDWXUDO
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HOHPHQWV¶126 The individual letter assumes the same cosmological significance as the 
elements, and it occupies a central position in the creation of the world. Interestingly, Ælfric 
omitted this statement by Priscian, indicating that he was perhaps more reserved in explicitly 
connecting the creation of the world with language. His description of Creation in De 
Temporibus Anni closely follows the account in Genesis, and he does not labour any point 
DERXWODQJXDJH¶VUROHLQWKHGLYLVLRQRIWKHZRUOGLQWRVPDOOHUFRPSRQHQWV 
 
Witodlice ða ða se ælmihtiga scyppend þisne middaneard gesceop þa cwæð he gewurðe 
OHRKWDQGOHRKWZ Vè UULKWHJHZRUGHQĈDJHVHDK*RGì Wì WOHRKWZ VJRGDQGWRG OGH
þæt leoKWIUDPèDPìHRVWUXPDQGKHWì WOHRKWG JDQGèDìHRVWUXQLKW«2QèDPRèUXP
dæge gesceop God heofonan seo þe is gehaten firmamentum seo is gesewenlic and 
lichamlic.127 
 
Indeed when the Almighty Creator made this middle-ZRUOG+HWKHQVDLGµOHWWKHUHEHOLJKW¶
and light was immediately made. Then God saw that the light was good, and He divided that 
OLJKW IURP WKHGDUNQHVVDQGFDOOHG WKDW OLJKW µGD\¶DQG WKHGDUNQHVV µQLJKW¶«2Q WKHQH[W




µJHVHZHQOLFH DQG OLFKDPOLF¶ +RZHYHU OIULF ZDV FDUHIXO QRW WR FRQtradict his view that 
God is beyond the rules of grammar and human language, and he simply reiterated the 
Genesis account. Like Isidore, Ælfric included language among the components of the 
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created world but he did not explicitly engage with the question of whether God literally used 
language to perform His creative act, or what the nature of this language was if He did. 
In his homily for Pentecost Sunday, Ælfric also followed Patristic interpretations of 
the division of languages following the fall of the Tower of Babel: 
 
Þa wæs an gereord on eallum mancynne. 7 þæt weorc wæs begunnen ongean Godes willan; 
God eac for þi hi tostencte: swa þ(æt) he forgeaf ælcum þæra wyrhtena seltcuð gereord: 7 
heora nan ne cuðe oþUHVVSU FHWRFQDZDQ«1XHIWRQþysum dæge þurh ðæs halgan gastes 
tocyme wurdon ealle gereord geanlæhte 7 geþwære: for þan ðe eall se halga heap cristes 
hiredes wæs sprecende mid eallum gereordum 7 eac þæt wunderlicor wæs: þa ða heora án 
bodode mid anre spræce. ælcum wæs geþuht þe ða bodunge gehyrde swilce he spræce mid 
his gereorde: wæron hi ebreisce oððe grecisce oððe romanisce. oððe egyptisce. oððe swa 
hwilcere þeode swa hi wæron þe ða lare gehyrdon.128 
 
7KHUHZDVRQHODQJXDJHDPRQJDOOPDQNLQGDQGWKDWZRUNZDVEHJXQDJDLQVW*RG¶VZLOO
Therefore God drove them apart, so that he gave to each of the builders [of the tower] an 
XQNQRZQODQJXDJHDQGQRWRQHRIWKHPNQHZKRZWRXQGHUVWDQGWKHRWKHU¶VVSHHFK«1RZ
also on this day, through the coming of the Holy Spirit, all languages were united and 
UHFRQFLOHGEHFDXVHDOO WKHKRO\FRPSDQ\RI&KULVW¶V IORFNZDVVSHDNLQJ LQDOO ODQJXDJHV
and, furthermore, it was more wonderful when one of them preached in one language, it 
seemed to everyone, when that preaching was heard, as if he spoke in his language, whether 
it was Hebrew, or Greek, or Latin, or Egyptian, or of whatever people they were who heard 
that teaching. 
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Like Jerome, Augustine, and Isidore, Ælfric claimed that human language was originally 
united before the building of Babel, and that it was divided as a result of sin.129 This 
breakdown in communication was overcome at Pentecost when the Holy Spirit gave the 
apostles the gift of tongues, and they preached to peoples of all languages. However, Ælfric 
also questioned the nature of this miracle as a linguistic act: 
 
OIULF¶VILUVWWZROLQHVVKRZKLVDGKHUHQFHWRWKHRUWKRGR[YLHZRIWKHVSHDNLQJPLUDFOHEXW
in the next lines he inquires into the miraculous nature of the events. The resemblance 
between OIULF¶V µ7 eac þæt wunderlicor w V¶DQG %HGH¶VµLQHRSRWLXVHUDWPLUDELOH¶ from 
his Expositio in Actuum Apostolorum strongly suggests that Ælfric based his suggestion of 
the possibiliW\ RI D KHDULQJ PLUDFOH RQ %HGH¶s commentary on the Acts of the Apostles. 
Ælfric RPLWWHG %HGH¶s subsequent interpretation of the miracle of Pentecost as a gift of 
divinely inspired performative language having a powerful effect on speaker and listener 
alike. Instead, he chose to stress the importance of humility. The Pentecost homily from the 
First Series is the only time that Ælfric touches on the hearing miracle; elsewhere he states 
WKDWWKHDSRVWOHVµNQHZ¶RUµKDGEHHQJLYHQ¶ knowledge of all languages.130 
 
According to Ælfric, the Holy Spirit granted a translinguistic understanding to those who 
listened to the DSRVWOHV¶ SUHDFKLQJ WKXV RYHUFRPLQJ WKH LQDELOLW\ WR FRPSUHKHQG GLIIHUHQW
languages following the fall of Babel. The diverse languages that were unanimously 
understood are not presented as God-given gifts; rather, the Holy Spirit granted the people 
mutual XQGHUVWDQGLQJ7KLVVXEWOHSRLQWUHLWHUDWHVOIULF¶VYLHZWKDWKXPDQODQJXDJHVGRQRW
have a divine origin as God is beyond the rules of grammar. 
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Ælfric maintained his position that God transcends the rules of grammar but, 
following Jerome, Augustine, and Isidore, he also claimed that language is a medium which 
is capable of communicating divine mysteries. In his homily for mid Lent Sunday, he stated 
WKDW*RG¶V:RUGLVPDQLIHVWHGLQPDQ\GLYLQHVLJQVLQWKHFUHDWHGZRUOGLQFOXGLQJZULWLQJ
Scripture is full of hidden signs concerning Christ that were revealed after the Incarnation: 
 
oft gehwa gesihð fægere stafas awritene. þonne herað he þone writere 7 þa stafas 7 nat hwæt 
hi mænað; Se ðe cann þæra stafa gescead. he herað heora fægernysse. 7 ræt þa stafas. 7 
XQGHUVWHQWKZ WKLJHP QDè«1LVQDKJHQRKì WèXVWDIDVVFDZLHEXWRQìXKLHDFU GH
ì WDQGJLWXQGHUVWDQGH«ìa bec wæron awritene be criste ac þ(æt) gastlice andgit wæs 
ðam folce digle oð þ(æt) crist sylf com to mannum 7 geopenade þæra boca diglnysse: æfter 
gastlicum andgite.131 
 
Often someone sees lovely letters written then praises the writer and the letters, and not 
know what they mean. He who knows how to understand those letters praises their 
loveliness, and reads the letters, and understands ZKDWWKH\PHDQ«LWLVQRWHQRXJKWKDW\RX
EHKROGOHWWHUVZLWKRXWDOVRUHDGLQJWKHPDQGXQGHUVWDQGLQJWKHLUVHQVH«These books were 
written concerning Christ, but the spiritual sense was hidden from the people, until Christ 
himself came to men, and opened the ERRNV¶ secrets, according to the spiritual sense. 
 
For Ælfric, the secrets of the Bible are hidden in its many letters, and although God cannot be 
subjected to the rules of grammar, divine mysteries are to be found in the powerful letter 
combinations of Scripture. After God created the world, the one language that was spoken 
among humans was divided after the building of the Tower of Babel, and divine mysteries 
ZHUHFRQFHDOHGXQWLOWKH,QFDUQDWLRQ&KULVWPDQLIHVWHG*RG¶VRZQ:RUGLQYLVLEOHIRUPKH
spoke in human language, and he revealed the secrets of the Bible which were then preached 
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to every nation after Pentecost. Ælfric believed that, following Pentecost, divine truths can be 
understood in any language, and that the diversity of language can be overcome through the 
same evangelising power given by the Holy Spirit. 
2QH ULWXDO WKDW KDV EHHQ FODVVHG DV D µJLEEHULVK FKDUP¶ LV IRXQG LQ a composite 
manuscript (London, British Library &RWWRQ )DXVWLQD $ [ FRQWDLQLQJ D FRS\ RI OIULF¶V
Glossary and Grammar (Part A, s. xi2), and WKHOZROG¶VWUDQVODWLRQRIWKHRule of Benedict 
with a Latin and Anglo-Norman wordlist (Part B, s. xii1).132 The ritual is against dysentery 
and it was added to Part B (fol. 116r µLQ D KDQG OLNH WKDW RI WKH 5XOH >RI %HQHGLFW@¶133 
Several RWKHU/DWLQµFKDUPV¶were also added at this time and the dysentery ritual reads: 
 
Þis man sceal singan nigon syþon wiþ utsiht on hrerenbræden æg þry dagas: + Ecce dol gola 
ne dit dudum bethe cunda bræthe cunda. elecunda ele uahge macte me erenum. ortha fuetha 
la ta uis leti unda. noeuis terre dulge doþ. Paternoster oþ ende. And cweþ symle æt þam 
drore huic. ð(æt) is.134 
 
Ker believed that Part B of this manuscript was added to Part A in the early twelfth century 
according to twelfth-century additions in Part B.135 The manuscript context of this ritual in 
Part B could therefore indicate that its µJLEEHULVK¶PD\EHLQIRUPHGE\WKHVXUURXQGLQJWH[WV
concerned with language DQG WUDQVODWLRQ ,WXVHV/DWLQ µ(FFH¶ µQRHXLV WHUUH¶2OG(QJOLVK
µGRì¶DQGRWKHUXQLGHQWLILDEOHZRUGVµGROJROD¶DORQJVLGHWKH3DWHUQRVWHU If Part A was 
together with Part B when this ritual was added, then its µJLEEHULVK¶ may have perhaps been 
informed by some of OIULF¶VXQGHUVWDQGLngs of language: its individual letters are found in 
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strange combinations which may have increased their might; its blending of multiple 
languages may be an attempt to overcome the division of language after Babel, and it may 
even be an attempt to replicate the reunification of language after Pentecost. Furthermore, 
OIULF¶VFODLPVWKDW*RGLVQRWERXQGE\WKHUXOHVRIJUDPPDUDQGWKDWVSLULWXDOP\VWHULHVDUH
concealed in the letters of Scripture may SDUDOOHOWKHULWXDO¶VXQJUDPPDWLFDOIRUPDQGREVFXUH
epigraphy. 
 OIULF¶V YLHZV RI ODQJXDJH UHIOHFW VRPH $QJOR-Saxon understandings of how 
language reveals and conceals divine mysteries, and these help us to understand how 
µJLEEHULVK¶ PD\ KDYH EHHQ LQVSLUHG E\ 3DWULVWLF WUDGLWLRQV (DFK µVW I¶ LQFUHDVHV LQ PLJKW 
when it functions between other letters, and the rituals may use different letters from multiple 
alphabets to increase the power of concealed words and phrases. The combination of different 
alphabets may also have Pentecostal significance as the performer should be inspired by the 
+RO\6SLULW WRRYHUFRPH WKHPXOWLSOLFLW\RI ODQJXDJHVDQGXQGHUVWDQG WKH ULWXDO¶VPHDQLQJ
Finally, Ælfric described how divine secrets were kept hidden in the letters of Scripture until 
they were revealed by Christ, and the rituDOV¶REVFXULW\VHHPVWRFRQFHDOGLYLQHPHDQLQJWKDW
can only be revealed by Christian authorities. 
 
vi. Byrhtferth of Ramsey 
Byrhtferth of Ramsey (c. 970-c. 1020) was a contemporary of Ælfric and a pupil of Abbo of 
Fleury. He was influenced by Oswald and Abbo and, like Ælfric, he promulgated the use of 
the vernacular in his most famous computistical work, the Enchiridion.136 In the preface to 
this work, Byrhtferth presents his computus within the familiar framework of the principle 
languages of Scripture and DQFLHQWNQRZOHGJHEXWKHDOVRVD\Vµ+HURQJLQèJHULPFU IW IWHU
                                                 
136
 See Michael Lapidge, ed. and trans., Byrhtferth of Ramsey: The Lives of St Oswald and St Ecgwine (Oxford: 
OUP, 2009), 1-6HHDOVR+HLQULFK+HQHOµ1RWHVRQ%\UKWIHUWK¶VManual¶JEGP, 41 (1942), 427-43; Peter 
6%DNHUµ%\UKWIHUWK¶VEnchiridion DQGWKH&RPSXWXVLQ2[IRUG6W-RKQ¶V&ROOHJH¶ASE, 10 (1981), 123-





English is presented as equal to the languages of Scripture and capable of conveying ancient 
knowledge, as Gittos observes: 
 
[The Enchiridion provides] another example of emphasizing transmission in a very 
unapologetic way ± that the English are now heirs to this knowledge about time, and 
%\UKWIHUWK¶V FRPSXWXV FDQ WDNH LWV SODFH LQ D ORQJ FKDLQ RI KDQGHG-down wisdom. 
Presenting these texts as being in the language of the people to help them know about God 
was to claim to be fulfilling the apostolic mission.138 
 
In a similar but more explicit way to Ælfric, Byrhtferth used English for the same purposes as 
the languages of Scripture: to instruct *RG¶VFKRVHQSHRSOH in spiritual mysteries in their own 
tongue. 
There are other sections of the Enchiridion ZKLFK FDVW PXFK OLJKW RQ %\UKWIHUWK¶V
understanding of how languages and letters convey spiritual mysteries. In Book Two, for 
instance, he discusses the division of the created world into its principle components: 
 
Fif untodælednyssa hiw synt. An bið on lichaman, oðer on þære sunnan, þridde on þam 
gebede, þæt ys on boclicum cræfte. Se læsta dæl on þam stæfgefege ys littera. Þonne we 
sumne dæl todælað on þære spræce oððe on þam gebede, þonne todælon we ærest þa 
V\OODEDV«DQGV\èèDQì WVW IJHIHJRQ þam stafum. Se stæf ne mæg beon todæled. (II, 3). 
 
There are five kinds of atom. One is in the body, the second in the sun, the third in speech 
[gebede] ± that is, in the discipline of writing. The smallest division in the syllable is the 
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letter [littera]. When we divide a certain part in speech [spræce] or in prayer [gebede], then 
ZHILUVWGLYLGHWKHV\OODEOHV«DQGDIWHUZDUGZHGLYLGHWKHV\OODEOHLQWROHWWHUV [stafum]. The 
letters [stæf] cannot be divided.139 
 
The first thing to note about this passage is the range of vocabulary employed by Byrhtferth. 
+HXVHVWKHZRUGVµJHEHGH¶DQGµVSU FH¶IRUVSHHFKµV\OODEDV¶DQGµVW IJHIHJH¶IRUV\OODEOH
DQG µOLWWHUD¶ DQG µVW I¶ IRU OHWWHU %DNHU DQG /DSLGJH KDYH DUJXHG WKDW WKLV VHFWLRQ RI WKH
Enchiridion LV µGHULYHG XOWLPDWHO\ IURP YDULRXV SDUWV RI +UDEDQXV 0DXUXV¶V Liber de 
Computo¶ DQG WKDW KH SUREDEO\ DOVR FRQVXOWHG ,VLGRUH¶V Etymologies RU 'RQDWXV¶ Ars 
maior.140 However, Byrhtferth diverged from these sources, and he significantly developed 
+UDEDQXV¶ VHFWLRQ RQ WKH GLYLVLRQ RI ODQJXDJH ZKLFK VLPSO\ VWDWHV WKDW µ$WRPRV HVW LQ
RUDWLRQHOLWWHUD¶µWKHDWRPLVDOHWWHULQVSHHFK¶141 
%\UKWIHUWKUHIHUVWRVSHHFKDVµJHEHGH¶DQGµVSU FH¶DQGWKHGXDOPHDQLQJVRIWKHVH
words are reflected in the translation b\%DNHUDQG/DSLGJHZKHUHµJHEHGH¶ LV UHQGHUHGDV
ERWKµVSHHFK¶DQGµSUD\HU¶142 %\UKWIHUWK¶VGHOLEHUDWHREIXVFDWLRQRIVSHHFKDQGSUD\HU as one 
of the principle components of the world is also evident in his invocation of the Holy Spirit 
which introduces his reckoning of Easter: 
 
Oratio patris Byrhtferði: 
Spiritus alme, ueni. Sine te non diceris umquam; 
Munera da lingue, qui das (in) munere linguas. 
Cum nu, halig gast. Butan þe ne bis(t) þu gewurðod; 
Gyf þine gyfe þære tungan, þe þu gyfst gyfe on gereorde. 
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Come, Holy Spirit: without your support your name cannot even be pronounced; 
Grant the gifts of speech, you who give the gift of tongues. 
Come now, Holy Spirit! Without you, you cannot be honoured. 
Give your gift to the tongue, to which you give a gift of speech.143 
 
8QOLNH OIULF ZKR VWUHVVHG WKDW WKH +RO\ 6SLULW¶V JLIW DW 3HQWHFRVW ZDV WKH DELOLW\ WR
understand many languages, Byrhtferth directly associated the Holy Spirit with the gift of 
VSHHFKµTXLGDV LQPXQHUH OLQJXDV¶. Speech must come from the Holy Spirit for it to be 
UHFLSURFDWHG LQ SUD\HU DQG LQ WKLV FRQWH[W µJHEHG¶ FDQ EH UHQGHUHG DV GLYLQH VSHHFK
Byrhtferth presents WKHµJHEHG¶as one of the major constituent parts of the cosmos. Where 
Ælfric described the book as the greatest combination of letters in which divine secrets are 
NHSW%\UKWIHUWKGHVFULEHGWKHµJHEHG¶DVWKHJUHDWHVWIRUPDWLRQRIOHWWHUVµVWDIDV¶E\ZKLFK
God can be both revealed and honoured. 
 :KHQWKHµJHEHG¶RUGLYLQHVSHHFKLVGLYLGHGLQWRLWs smallest components, we are 
OHIWZLWKWKHµVW I¶RUOHWWHU In Book III, Byrhtferth discusses the numerical significance of 
letters which can be used for the calculation of Easter. As letters and numbers are anatomical 
components of the world, they can be interchanged and substituted, and Byrhtferth describes 
this phenomenon as a mystery which he will explain to rustic priests: µHeræfter we wyllað 
JHRSHQLDQXSOHQGLVFXPSUHRVWXPì UDVWDIHQDJHUHQD«DQGV\èèDQKHRUDWRG OHGQ\VVDZH
willað gekyðan on þa wisan þe þa boceras habbað and healdað¶ (III, 3).144 The letters of the 
alphabet are mysterious in their varied functions µJHUHQD¶DQGWKLVLVHOVHZKHUHUHLQIRUFHG
E\%\UKWIHUWK¶VDFFRXQWRIWKHOHJHQGRI3DFKRPLXV%\UKWIHUWKZDVHYLGHQWO\LQIOXHQFHGE\
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JHURPH¶V DFFRXQW RI WKLV OHJHQG DQG KH HODERUDWHG RQ WKH P\VWHULRXV QDWXUH RI WKH OHWWHUV
which Pachomius received from the angel: 
 
Nu we habbað þæne Easterlice circul rihtlice amearcod and þa gerena þe him to gebyriað be 
dæle onem him awriten, nu gerist hyt to swutelianne mid ealre heortan meagolnysse hwanon 
KH FRP DQG KZD KLQH JHVHWWH« µHim sona of heofena mihte com unasecgendlic myrhð, 
engla sum mid blisse, se þas word geypte and þæne abbod gegladode and þas uers him mid 
gyldenum stafum awritene on þam handum betæhte, þe þus wæron on his spræce gedihte: 
1RQH $SULOLV QRUXQW TXLQRV HDOO WR ìDP HQGH¶ Nu we hig willað mid trahtnunge her 
geglengan and rihtlice heora gerena kyrtenum preostum gecyðan (III, 2). 
 
Now that we have correctly written out the Easter cycle and alongside it written some of the 
mysteries [gerena] that belong to it, it is fitting to expound with wholehearted earnestness 
ZKHUH LW FDPH IURP DQG ZKR HVWDEOLVKHG LW« µImmediately there came to him from the 
might of the heavens inexpressible joy, and a certain angel, with bliss, who disclosed these 
words and gladdened the abbot and delivered into his hands these verses, written with 
golden letters [gyldenum stafum], which were composed thus in his language [spræce]: The 
nones of April know fivHUHJXODUVDOOWKHZD\WRWKHHQG¶ Now we will adorn them here with 
a commentary and accurately explain their mysteries [gerena] to comely priests.145 
 
Byrhtferth claimed to know both the correct dating of Easter and all of the mysteries 
µJHUHQD¶ WKDWbelong to it.146 By recounting the divine origin of this liturgical calculation, 
Byrhtferth lent authority to his computistical knowledge of heavenly mysteries and justified 
KLV XVH RI WKH YHUQDFXODU LQ UHYHDOLQJ WKHP 8QOLNH -HURPH¶V DFFRXQW ZKHUH WKH DQJHlic 
alphabet was secretive and known only to Pachomius and his friends, Byrhtferth stated that 
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WKH DQJHO¶V JROGHQ OHWWHUV µgyldenum stafum¶ ZHUH LQ 3DFKRPLXV¶ RZQ ODQJXDJH LH
Egyptian). Byrhtferth continued this vernacular transmission of spiritual knowledge to 
FOHUJ\PHQ LQ WKH OHWWHUV RI KLV RZQ ZRUN µrihtlice heora gerena kyrtenum preostum 
gecyðan¶$FFRUGLQJWR%\UKWIHUWKQHZFRPELQDWLRQVRIOHWWHUVDUHPDGHLQKHDYHQIRUWKH
GLVFHUQPHQWRIWKHFRVPRVDQGWKHFRUUHFWLQVWUXFWLRQRI*RG¶VSHRSOH 
The letters of any language and alphabet have power to convey and calculate spiritual 
mysteries. Byrhtferth also PDNHVUHIHUHQFHWRKRZRWKHUZULWHUVFRQFHDOWKHLURZQµVHFUHWV¶LQ
the grammar and letters of WKHLUZRUNµ)HODZHULKWRQ\PEHìLVVXPìLQJXPPaðelian, ac we 
DVLWWDè ì W ìD ERFHUDV DVFXQLRQ ì W ZH \PEH KHRUD GLJROQ\VVD ìXV UXPOLFH VSUHFDè¶ ,,,
3).147 At the end of Book Three of the Enchiridion, Byrhtferth also included a number of 
tables containing numerical values of letters in the Greek and HebUHZDOSKDEHWVµ(EUHLVFUD
abecede we willað geswutelian and Grecisra. and þæt getæl þæra stafena we þencað to 
F\èDQQHIRUìRQZHZLWRQì WK\WP JIUHPLDQ¶,,,148 $VVHHQZLWK%HGH¶VH[SODQDWLRQ
of manual language, these numerical values of letters were useful in calculating dates and 
communicating in secret. The previous chapter considered the possibility that tables such as 
these may have influenced some Anglo-Saxon rituals with abstract letter sequences, like the 
theft diagram in the Vitellius Psalter. It is clear that Byrhtferth assigned spiritual and 
numerical significance to individual letters regardless of the language or alphabet to which 
WKH\EHORQJ(YHU\µVW I¶KDVDVSLULWXDOYDOXHDQGLWLVWKHDWRPXSRQZKLFKDOOODQJXDJHV
prayers, and divine speech are constructed. 
%\UKWIHUWK JDYH VSHFLDO DWWHQWLRQ WR SUD\HU RU VSHHFK µJHEHG¶ DV RQH RI WKH ILYH
SULQFLSOHHOHPHQWVRI WKHZRUOGZKLFK LVGLYLGHGLQWR WKHVPDOOHVWFRPSRQHQWRI WKHµVW I¶
7KHVHWHUPVDUHIUHTXHQWO\IRXQGLQµJLEEHULVK¶ULWXals, as seen in the ritual for elf-sickness in 
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ælfsidenne þis gewrit him þis greciscum stafum: ++ A ++ O + yo+ȡ%Ȗ0%İȡȡ11_
ț1İ77$1_¶149 In Caligula A. xv, the Gewrit of Heofonum that was brought by an angel to 
5RPH SURYLGHV D µJHEHG¶ ZKLFK LV HTXLYDOHQW WR UHFHLYLQJ WKH (XFKDULVW DQG WKH ULWXDO WR
obtain political favours WKDW IROORZV WKLV DOVR SUHVFULEHV WKH ZULWLQJ RI GLYLQH µVWDIDV¶150 
2[IRUG6W-RKQ¶V&ROOHJH06(s. xiex / xiiin) FRQWDLQVDFRS\RI%\UKWIHUWK¶VEnchiridion 
as well as cosmological diagrams, and a ritual for nosebleed on folio 175r instructs the 
PDUNLQJRIDSUD\HUIURPWKH*UHHNOLWXUJ\µVWRPHQFDOFRVVWRPHQPHWDIRIX¶LQDFUXFLIRUP
shape on the forehead.151 Scriptural languages as well as Irish and English are also used in the 
µJHEHG¶RIRWKHUULWXDOV IURP%DOG¶V/HHFKERRN, Harley 585, and Corpus 41.152 7KHULWXDOV¶
divine gebed DUH HQFRGHG LQ WKHLU REVFXUH µVWDIDV¶ )LQDOO\ %\UKWIHUWK¶V FDXWLRQ DERXW
revealing too many of the secrets of other writers resonates with encrypted rituals that 
VRPHWLPHV LQVWUXFW VLOHQW SHUIRUPDQFHV %\UKWIHUWK¶V contemporary theologians concealed 
their spiritual knowledge from undiscerning readers, and the composers and scribes of these 
rituals seem to have consciously used obscure epigraphy to conceal divine mysteries. 
 
vii. Observations 
Patristic philosophies of language influenced how Anglo-Saxon theologians understood the 
spiritual significance of languages and letters. Key biblical events were used to describe how 
languages had the capacity to transmit divine mysteries. Beliefs in the divine origins of 
language were divided as some thought that it was a gift given directly to man by God, and 
others thought that God does not literally use language as He is beyond the rules of grammar. 
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Despite this tricky theological point, Patristic writers maintained that language has the 
capacity to convey divine mysteries. Importantly, this was not limited to the principle 
Scriptural languages of Hebrew, Greek, and Latin; other vernacular languages were also 
considered capable of transmitting the Word of God. These theological interpretations of 
language were enthusiastically developed by Anglo-Saxon and Carolingian ecclesiastics, and 
WKH\RIIHUDFRQWH[WZLWKLQZKLFKWRXQGHUVWDQGDEVWUDFWZULWLQJLQPHGLHYDOµFKDUPV¶$QJOR-
6D[RQµJLEEHULVK¶ ULWXDOVXVHDOSKDEHWVDQGOHWWHUV LQZD\VWKDWUHODWHWR WKHVHSKLORVRSKLFDO
interpretations. Several different languages, including the vernacular, often appear in 
combination, indicating an attempt to reconstruct the original language that was spoken by 
PDQNLQG EHIRUH WKH IDOO RI WKH 7RZHU RI %DEHO ,QGLYLGXDO µVWDIDV¶ DUH SUHVFULEHG IRU WKH
performance of divine µgebed¶ DQG WKHVH OHWWHUV DVVXPH FRVPRORJLFDO VLJQLILFDQFH DV WKLV
form of divine speech is one of the principle elements of the universe. Finally, other rituals 
seem to employ different systems of encryption to conceal their spiritual meaning through 




scholarship, and abstract words and phrases have been viewed as evidence of scribal 
confusion and the deliberate obfuscation of heathen formulas. This view does not take into 
account complex philosophies of language that were being read and written by English 
theologians. The obscure epigraphy of Anglo-Saxon rituals arose out of philosophical 
traditions that assigned great spiritual and cosmological significance to individual letters. 
Many of the manuscripts containing these rituals were written in monasteries where these 
Patristic works would probably have been available, and where language and grammar were 
studied. From this philosophical basis, English writers developed interesting ways of 
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revealing and concealing spiritual mysteries in a wide range of literary outputs including 
riddles, wisdom poetry, exercises in encryption, inscriptions, and ritual texts. As Bruce 
2¶%ULHQREVHUYHV 
 
Grammarians in England began their description of language with its smallest component ± 
LWVOLWWHUDHµOHWWHUV¶± EH\RQGZKLFKLWFRXOGQRWEHGLYLGHG«/DQJXDJHWKHQZDVVRPHWKLQJ
that could be broken down into its smallest parts to be examined and manipulated. The 
English showed particular interest in such smallest parts, collecting codes and alphabets, 
some used to represent numbers, some used to write contemporary languages, others 
representing no known language.153 
 
Anglo-6D[RQµJLEEHULVK¶ZULWLQJUHIOHFWVD ORQJ WUDGLWLRQRI LGHDVDERXWKRZWKHZRUOGZDV
created, how it is sustained by language, and how divine speech can be formed by many 
different letters and alphabets. 
The final part of this study has offered one alternative way of reading a significant 
SURSRUWLRQ RI WH[WV WKDW DUH LQFOXGHG LQ HGLWLRQV RI µFKDUPV¶ 5LWXDOV WKDW FRQWDLQ DEVWUDFW
HSLJUDSK\ FRPSULVH URXJKO\ RQH TXDUWHU RI WKH WH[WV LQ 6WRUPV¶ HGLWLRQ DQG WKH\ DUH WDNHQ
from nearly one half of the manuscripts that he used. Furthermore, there are immediate 
correspondences between ritual galdra and coded writing, strongly suggesting that the very 
FRQFHSWDWWKHKHDUWRIWKHµFKDUPV¶JHQUHLVLQWULFDWHO\ERXQGXSZLWK&KULVWLDQWKHRORJ\DQG
philosophy. ReadLQJ µJLEEHULVK¶ ULWXDOV DV FRGHG WH[WV KDV WKH SRWHQWLDO WR WUDQVIRUP RXU
understanding of late Anglo-Saxon ritual practice, and it offers exciting possibilities for 
deciphering these divine secrets. 
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i. Reviewing the Argument 
The Anglo-6D[RQ µFKDUPV¶ KDYH EHHQ FRQVLVWHQWO\ XQGHUVWRRG DV UHPQDQWV RI KHDWKHQ
religion or heterodox blends of Christianity and paganism. These texts have been extracted 
from their manuscript sources and often studied in isolation from them. As this thesis has 
GHPRQVWUDWHGWKHUHDUHVLJQLILFDQWSUREOHPVZLWKWKLVDSSURDFKDVWKHFRQFHSWRIWKHµFKDUP¶
did not enter the English language until after the Anglo-Saxon period, and this calls into 
question how the manuscripWV¶VFULEHVDQGUHDGHUVXQGHUVWRRGWKHVHULWXDOV$VWKH&KULVWLDQ
QDWXUHRIµFKDUPV¶LVFUXFLDOWRXQGHUVWDQGLQJWKHVHWH[WVLWLVQHFHVVDU\WRUH-evaluate them 
as rituals that were embedded in the ecclesiastical culture of late Anglo-Saxon England, in 
places such as the New Minster, Winchester and Canterbury Cathedral. 
This critique of Anglo-6D[RQµFKDUPV¶KDVDGGUHVVHG WKUHHPDLQ LVVXHVZKLFK OLHDW
the heart of the genre: the translation of galdor DVµFKDUP¶WKHPDQXVFULSWFRQWH[WVLQZKLFK
these rituDOVVXUYLYHDQGWKHSKHQRPHQRQRIµJLEEHULVK¶ZKLFKKDVEHHQXVHGDVDGHILQLQJ
feature of these texts. By reconsidering the meanings of galdor, the rituals in their manuscript 
FRQWH[WV DQG WKH OHDUQHGQDWXUHRI µJLEEHULVK¶ZULWLQJZHFDQXQGHUVWDQGPRUe about how 
Anglo-Saxon scribes and ecclesiastics viewed these rituals as powerful Christian practices. 
:KLOH,KDYHQRWFRQVLGHUHGHYHU\µFKDUP¶ LQ WKHFRUSXV ,KDYHH[DPLQHGDUHSUHVHQWDWLYH
VHOHFWLRQRI WH[WV IURPWKLV µJHQUH¶ZKLFKDUHIRXQG LQD UDQJe of manuscripts. I argue that 
VFKRODUV VKRXOGDEDQGRQ WKHFRQFHSWRI µFKDUPV¶ LQ$QJOR-Saxon England ± with all of its 
connotations of paganism, superstition, and heterodox Christianity ± so that we may better 




Part one of this study has engaged with Anglo-Saxon understandings of galdor, which 
LVRIWHQWUDQVODWHGDVµFKDUP¶Early condemnations of practising galdra appear in law codes, 
and these were later extended to homilies and other didactic texts by ecclesiastics associated 
with the Benedictine Reform movement, such as Ælfric and Wulfstan. The evidence indicates 
that efforts were made in the tenth and eleventh centuries to restrict meanings of this 
particular word to signify harmful spiritual practices, and I suggested that the noun may have 
XQGHUJRQHUHGHILQLWLRQLQWKHOZROG¶VVFKRRO LQ:LQFKHVWHU+RZHYHUDV&KDSWHU2QHKDV
shown, Christian authorities proscribed this type of ritual in very formulaic ways: galdor 
never appears in isolation; its negative meaning is dependent upon surrounding terminology 
denoting other harmful spiritual practices; and it is frequently used in translations of Latin 
sources. When these specific types of galdra are condemned, they indicate dangerous, 
unauthorised ritual practices. Despite traditional scholarly opinion, galdor also appears in 
non-condemnatory ways in mainstream Christian texts which use the term to signify ancient 
knowledge, Christian wisdom, spiritual discernment, and divine revelation. These texts are 
found primarily in the Exeter and Vercelli Books which, because they were copied from 
exemplars predating the Reform, may reflect meanings of galdor before it was predominantly 
associated with forbidden practices. From the few times that galdor is used in a non-
condemnatory way, the study has highlighted its very clear connections with important 
Christian concepts, and this gives liturgical significance to its appearance in ritual texts. 
In order to better understand how galdor was used in ritual contexts, I focused in 
particular in Chapter Two on those texts that prescribe its performance. There are only twelve 
surviving rituals that instruct a reader to write or recite a galdor, and these are found in four 
manuscripts which were written in the late tenth and eleventh centuries. In these rituals, 
galdor is often closely associDWHG ZLWK OLWXUJLFDO SUD\HUV WKH (XFKDULVW DQG µJLEEHULVK¶
writing. The appearances of galdor in these manuscripts provide crucial evidence that it was 
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understood by some ecclesiastics as a powerful Christian ritual that was compatible with the 
sacraments and obscure, sacred language. These findings have significant implications for the 
FRUSXV RI µFKDUPV¶ EHFDXVH ZKHQ galdor appears in ritual contexts it signifies a religious 
practice that is closely associated with the liturgy, rather than paganism or heterodox 
Christianity. Part one of this study argued that galdor GLGQRWVLJQLI\µFKDUP¶LQ$QJOR-Saxon 
England and that it was often used to signify ancient Christian wisdom and revelation, and 
WKLV KDV LPSRUWDQW LPSOLFDWLRQV IRU VWXGLHV RI µFKDUPV¶ SDJDQism, liturgy, and the 
standardisation of language during the Benedictine Reform. 
3DUWWZRRIWKHVWXG\HQJDJHGZLWKWKHPDQXVFULSWFRQWH[WVRIµFKDUPV¶EHFDXVHWKHVH
texts have been consistently discussed in isolation from their manuscript sources and 
regrouped according to the criteria of modern editors. In Chapter Three, I explored some of 
WKHOLWXUJLFDOHOHPHQWVWKDWDUHSUHVHQWLQPDQ\µFKDUPV¶DQGFRPSDUHGDUDQJHRIWKHVHULWXDO
texts with contemporary liturgical rites. I argued that most, if not all, of these texts are best 
understood as Christian liturgical rituals; many were to be enacted by priests, and some 
which were written for use by lay people, such as pregnant women, demonstrate close 
interactions with the liturgy. In this chapter, I argued that it is often hard to maintain 
GLVWLQFWLRQV EHWZHHQ µFKDUPV¶ DQG OLWXUJ\ EHFDXVH RI WKH PDQ\ FORVH FRUUHVSRQGHQFHV WKDW
exist between these ritual texts. Given the manuscript contexts in which these rituals are 
found and the places where they were writtHQ LW PDNHV VHQVH WR UHDG µFKDUPV¶ DV SDUW RI
diverse Anglo-Saxon liturgical practices from a range of ecclesiastical centres. 
I argued in Chapter Four that Anglo-Saxon rituals cannot be removed from their 
manuscript contexts without a detrimental effect on our understanding of them. Individual 
FDVHVWXGLHVRIPDQXVFULSWVZKLFKFRQWDLQµFKDUPV¶VKRZWKDWWKHVHULWXDOVZHUHLQFRUSRrated 
into larger collections of medical, religious, astronomical, agricultural, and educational 
materials. These manuscripts were written in Canterbury, Winchester, Worcester, Exeter, and 
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Ramsey, reflecting the diversity of spiritual practices in high-status minsters. The Vitellius 
Psalter provides a good example of the close intertextual relationships that exist between 
µFKDUPV¶ DQG WKHLU VXUURXQGLQJ WH[WV ,WV SUHIDWRU\ FROOHFWLRQ LQFOXGHV FRPSXWLVWLFDO
calculations, astronomical predictions, agricultural rituals, and exercises in secret writing. 
7KHHQFU\SWHGQDPHRIOIZLQH LQ WKH ILQDO WH[WRI WKHSVDOWHU¶VSUHIDWRU\PDWWHUPD\DOVR
SURYLGH UDUH HYLGHQFH IRU WKH LGHQWLW\ RI D FRPSRVHU RI WKHVH µFKDUPV¶ DQG KLV LQWHUHVW LQ
obscure language. Cross-comparisons can be made between the psalter and other manuscripts 
from Canterbury and Winchester, and these expose interesting information about 
experimentations with the liturgy in late Anglo-Saxon monasteries. The case study 
demonstrates that it is much more bHQHILFLDOWRDSSURDFKµFKDUPV¶DVSDUWRIDQHFFOHVLDVWLFDO
culture of diversity at a time when new liturgies were often created and other ones were 
revised and adapted. Part two of this study has argued that the manuscript contexts of 
µFKDUPV¶ UHYHDO KRZ Anglo-Saxon scribes understood these rituals, and that it is better to 
think of them as liturgical texts. Indeed, there is no evidence to suggest that Anglo-Saxon 
VFULEHV GLVWLQJXLVKHG EHWZHHQ µFKDUPV¶ DQG RWKHU OLWXUJLFDO ULWXDOV DQG WKLV KDV LPSRUWDQW
implications for a range of scholarly disciplines including studies of Anglo-Saxon 
PDQXVFULSWVµFKDUPV¶DQGOLWXUJ\ 
The Vitellius Psalter UHYHDOVOIZLQH¶VLQWHUHVWLQVHFUHWZULWLQJDQGLWLVOLNHO\WKDW
WKHDEVWUDFWµJLEEHULVK¶ULWXDOVLQWKLVPDQXVFript have coded spiritual meaning. Part three of 
WKLVVWXG\GHYHORSHGWKHILQGLQJVRI&KDSWHU)RXUWRFULWLTXHWKHSKHQRPHQRQRIµJLEEHULVK¶
in Anglo-Saxon rituals. The highly obscure language that is found in many rituals has 
traditionally been interpreted as evidence of Anglo-Saxon heathenism that was deliberately 
corrupted by Christian scribes, and as scribal misunderstandings of foreign formulas that had 
an epigraphic appeal. In Chapter Five I argued that complex systems of encryption were 
known in Anglo-Saxon England, and that Christian philosophies of language, grammar, and 
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textual concealment were developed from the eighth century. Patristic and medieval 
philosophies of language provide a convincing source of inspiration for this so-called 
µJLEEHULVK¶ writing. Letters (stafas) were believed to have cosmological significance as they 
are the smallest units of speech (gebed) which is one of the principle elements of the world. 
The study of grammar was fundamental in monastic education and biblical exegesis, and this 
liberal art was founded upon the importance of individual letters. Finally, medieval scribes 
were interested in concealing and revealing the spiritual meaning of texts through language 
manipulation, where letters were rearranged, substituted with numbers, or combined with 
other alphabets. 
7KLVFKDSWHUKDVGHOLQHDWHGWKDWµJLEEHULVK¶LVXVHGLQPDQ\RIWKHULWXDOV LQFOXGLQJ
some which prescribe a galdor or gebed, to conceal its powerful spiritual meaning. Instead of 
providing evidence of heathen formulas which were deliberately corrupted by Christian 
VFULEHV WKHVHµJLEEHULVK¶ULWXDOV LQGLFDWHWKDWcertain ritual practices, including galdra, were 
in fact deliberately obscured to prevent them from becoming easily known. This is a logical 
interpretation when one considers the efforts that reformers made to condemn certain types of 
galdra because they were dangerous if they were performed by unauthorised people. The 
close connections between prescribed galdra and the Eucharist, and the concealment of their 
prescribed words in coded language suggest that these rituals could only be performed as 
liturgical rites by highly trained priests. Indeed, one ritual against a dwarf from Harley 585 
explicitly states that it requires skilful knowledge from the practitioner, and it uses the 
Eucharistic Host alongside a galdor. The powerful spiritual meaning of these rituals was 
deliberately concealed in abstract letters and multiple alphabets that would have been known 
only WRWKHLQLWLDWHG7KLVUHDGLQJSURYLGHVDQDOWHUQDWLYHLQWHUSUHWDWLRQRIµJLEEHULVKFKDUPV¶
as liturgical rituals which use obscure language to encode divine power. Indeed, other 
liturgical rites and devotional poems use letters in abstract ways to graphically encode 
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spiritual meaning. In light of these parallels, an alternative approach to these highly enigmatic 
rituals can be informed by Christian liturgy, theology, and philosophy. Part three of this study 
KDV DUJXHG WKDW µJLEEHULVK¶ ULWXDOV ZHUH XQGHUVWRod within the context of philosophical 
approaches to language in late Anglo-Saxon England, and this can inform other studies of 
medieval encryption, astronomy, cosmology, and Patristic influences on other Anglo-Saxon 
texts. The study as a whole challenges WKHLGHDWKDWWKHUHZDVDQ\VXFKWKLQJDVDµFKDUP¶LQ
Anglo-Saxon England, and it has offered alternative interpretations of these rituals as 
liturgical rites and coded texts. 
 
ii. Directions for Future Research 
It is my contention that future research shRXOGDEDQGRQWKHFRQFHSWRIµFKDUPV¶DQGSXUVXH
alternative readings of these rituals in their historical, liturgical, and manuscript contexts. It is 
my hope that, in problematizing traditional understandings of Anglo-6D[RQ µFKDUPV¶ WKLV
thesis can contribute to a variety of fields. It has potentially complicated understandings of 
early medieval paganism, enriched codicological approaches to performative elements in 
WH[WVDQGERRNVDQGSUREOHPDWL]HGKLVWRULFDOGLVFRXUVHVRIµJLEEHULVK¶ZULWLQJ,IZHDFFHpt 
the arguments of this thesis ± WKDWµFKDUPV¶DUHLQIDFWOHDUQHG&KULVWLDQULWXDOVRIDOLWXUJLFDO
nature which sometimes employ highly complex coded language ± then various possible lines 
RI HQTXLU\ PD\ EH SXUVXHG )RU H[DPSOH WKH µJLEEHULVK¶ RI $QJOR-Saxon rituals could be 
compared with the many different cryptographic and steganographic techniques that were 
developed in the later medieval and early modern periods. The Secretum secretorum was 
translated from Arabic sources in the mid twelfth century ± surviving in over six hundred 
manuscripts ± and this work outlines how to use cryptography in riddles and other formulas 
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to conceal ancient knowledge.1 The thirteenth-century codex the Secretum philosophorum 
also provides seven methods of concealing meaning, including the use of different chemicals 
for ink, writing messages backwards for reading in a mirror, and writing on different 
materials for their particular properties.2 Other studies have shown how complex coded 
systems were developed by individuals such as Roger Bacon (d. c. 1292), Raymundus Lullus 
(d. 1315), Leon Battista Alberti (d. 1472), Johannes Trithemius (d. 1516), and John Dee (d. c. 
1608).3 Indeed, some of the manuscripts considered in this study were used by Trithemius 
and Dee for their own compositions.4 More recently, scholars have also returned to the 
famous Voynich manuscript which has caused much debate over whether it is an 
authentically encrypted work of the later medieval period, or an extremely elaborate hoax of 
the twentieth century.5 
Later medieval and early modern examples testify to the more complex systems of 
FRGHG ZULWLQJ WKDW KDYH PXFK LQ FRPPRQ ZLWK WKH µJLEEHULVK¶ RI $QJOR-Saxon texts, and 
more research on the early English tradition is required. These studies would aid in the 
research of Anglo-Saxon encryption, and it is very likely that early medieval forms of secret 
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writing inspired later scribes and authors to develop more complex types of codes. The work 
envisaged here might necessitate an interdisciplinary investigation: a team of scholars with 
expertise in language, mathematics, code-breaking, and information technology might yield a 
ULFKHU FRQFHSWLRQ RI WH[WV WKDW KDYH EHHQ WRR RIWHQ GLVPLVVHG DV µJLEEHULVK¶ $V VXFK WKLV
thesis offers a stepping-stone from the unconvLQFLQJWUDGLWLRQDOJHQUHRIµFKDUPV¶WRZDUGVD




Appendix ± Manuscripts 
 
OIZLQH¶V Prayerbook 
London, British Library, MSS Cotton Titus D. xxvii and xxvi. 
Edition: Beate Günzel, OIZLQH¶V3UD\HUERRN/RQGRQ%ULWLVKOLEUDU\&RWWRQ7LWXV
D. xxvi +  xxvii, HBS, Vol. 108 (London: Boydell & Brewer, 1993). 
Contents: Ker, Catalogue, no. 202, pp. 264-6; Keynes, Liber Vitae, 111-23; Gneuss, 
HandlistQRS-ROO\µ7DSSLQJWKH3RZHURIWKH&URVV¶-3; Chardonnens, Anglo-
Saxon Prognostics, 57-9; Liuzza, Anglo-Saxon Prognostics, 13- .DUNRY µ$EERW
OIZLQH¶-5; Gneuss and Lapidge, Bibliographical Handlist, no. 380, pp. 305-7. 
Discussion: A private prayerbook, written between 1023 and 1031 for Ælfwine while 
KHZDVVWLOOGHDQDWWKH1HZ0LQVWHU:LQFKHVWHUEHFDPHDEERWLQRUOIZLQH¶V
name is found in a private prayer and a miniature of the crucifixion.1 Three scribes wrote the 
Prayerbook, one of whom was Ælsinus who also wrote the Liber Vitae.2 His name is found in 
DQHQFU\SWLRQRQIROLRYRI7LWXV'[[YLLµ{lsknxs mf scrkpskt¶µÆlsinus me scripsit¶
Close textual correspondences, particularly in prognostications, can be found between the 
Prayerbook and other manuscripts from the New Minster, Winchester and Christ Church, 
Canterbury, such as the Vitellius Psalter (ximed), Tiberius A. iii (ximed) and Caligula A. xv 
(xi2).3 The Prayerbook LVEHOLHYHGWRFRQWDLQDµFKDUP¶IRUILQGLQJDWKLHIZLWKPHDQLQJOHVV
letters, and it focuses on alphabet writing in some other texts.4 The Prayerbook was later 
divided into two manuscripts by Sir Robert Cotton. 
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.DUNRYµ$EERWOIZLQH¶ 
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 See Günzel, ed., OIZLQH¶V Prayerbook, 3. 
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London, British Library, MS Royal 12 D. xvii. 
 Editions: Thomas Oswald Cockayne, ed. and trans., Leechdoms, Wortcunning, and 
Starcraft of Early England: Being a Collection of Documents, for the Most Part Never Before 
Printed, Illustrating the History of Science in this Country Before the Norman Conquest, 3 
Vols (London: Longman, 1864-6), Vol. II; Charles E. Wright, ed. and trans., %DOG¶V
Leechbook: British Museum Royal Manuscript 12.D.xvii (Copenhagen: Rosenkilde and 
Bagger, 1955). 
Contents: Ker, Catalogue, no. 264, pp. 332-3; Doane, Books of Prayers and Healing, 
60-4; Gneuss, HandlistQRS-ROO\µ7DSSLQJWKH3RZHURIWKH&URVV¶*QHXVV
and Lapidge, Bibliographical Handlist, no. 479, pp. 390-1. For details about the later 
reception of this manuscript, see James P. Carley, The Libraries of King Henry VIII (London: 
British Library in Association with the British Academy, 2000), 329. 
Discussion: See Chapter Two. 
 
Caligula A. vii 
London, British Library, MS Cotton Caligula A. vii. 
 Editions: [Heliand] Eduard Sievers, ed., Heliand (Halle: Verlag, 1878); [Æcerbot] 
Godfrid Storms, ed., Anglo-Saxon Magic (The Hague: Nijhoff, 1948), 172-7. 
Contents: Priebsch, Heliand Manuscript; Dobbie, Minor Poems, cxxx; Ker, 
Catalogue, no. 137, p. 172; Doane, Books of Prayers and Healing, 1-4; Gneuss, Handlist, no. 
308, p. 61; Gneuss and Lapidge, Bibliographical Handlist, no. 308, p. 237; Arthur, 
µ3ORXJKLQJWKURXJK&DOLJXOD$YLL¶µ7KUHH0DUJLQDO1RWHV¶ 
Discussion: See Chapter Two. 
  
Caligula A. xv 
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London, British Library, MS Cotton Caligula A. xv. 
 Contents: Ker, Catalogue, no. 139, pp. 173-6; Gneuss, Handlist, nos. 311, 411, pp. 
61, 74; Chardonnens, Anglo-Saxon Prognostics, 36-7; Liuzza, Anglo-Saxon Prognostics, 9-
12; Gneuss and Lapidge, Bibliographical Handlist, no. 411, pp. 336-8. 
Discussion: See Chapter Three. 
 
Cambridge, Gonville and Caius College, MS 379 
Contents: M. R. James, A Descriptive Catalogue of the Manuscripts in the Library of 
Gonville and Caius College, Vol. II (Cambridge: CUP, 1908), 430- -ROO\ µ7DSSLQJ WKH 
3RZHURIWKH&URVV¶ 
Discussion: A twelfth-century medical collection from a range of Continental sources, 
including a work on the simple virtues of medicine, the Liber de compendio Salerni, 
0DWWKDHXV 3ODWHDULXV¶ ZRUN RQ PHGLFLQH DV ZHOO DV PDQ\ RWKHr recipes for particular 
DLOPHQWV,WLVEHOLHYHGWRFRQWDLQDµFKDUP¶DJDLQVWEODLQVHDUOLHUYHUVLRQVRIZKLFKDSSHDULQ
+DUOH\DQG-XQLXVZLWKDµWKLJDW¶IRUPXOD5 7KLVµFKDUP¶LVLPPHGLDWHO\IROORZHG




Contents: Thomas Hartwell Horne, A Catalogue of the Library of the College of St. 
0DUJDUHW DQG 6W %HUQDUG &RPPRQO\ &DOOHG 4XHHQ¶V &ROOHJH LQ WKH 8QLYHUVLW\ Rf 
Cambridge, 2 Vols (London: S. and R. Bentley, 1827), Vol. II, 999-1000; M. R. James, A 
'HVFULSWLYH &DWDORJXH RI WKH :HVWHUQ 0DQXVFULSWV LQ WKH /LEUDU\ RI 4XHHQ¶V &ROOHJH
Cambridge (Cambridge: CUP, 1905), 7-8. 
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Discussion: A twelfth-FHQWXU\PDQXVFULSWRIXQNQRZQRULJLQ ,W FRQWDLQV$GDOEHUW¶V
Speculum Gregorii DQGKLVFRPPHQWDU\RQ*UHJRU\WKH*UHDW¶VH[HJHWLFDOZRUNOn the Song 




Cambridge, Corpus Christi College, MS 41. 
Online Images: µ3DUNHU/LEUDU\RQWKH:HE¶http://parkerweb.stanford.edu>. 
 Editions: [Old English Bede] Thomas Miller, ed., The Old (QJOLVK9HUVLRQRI%HGH¶V
Ecclesiastical History of the English People, 2 Vols (London: EETS, 1890); [Marginalia] 
Raymond J. S. Grant, ed., Cambridge, Corpus Christi College MS 41: The Loricas and the 
Missal (Amsterdam: Rodopi, 1979). 
Contents: Ker, Catalogue, no. 32, pp. 43-5; Budny, Illustrated Catalogue, Vol. I, 508; 
Gneuss, Handlist, no. 39, p. 31; -ROO\µ0DUJLQVRI2UWKRGR[\¶%LOOHWWDivine Office, 222-36; 
Gneuss and Lapidge, Bibliographical Handlist, no. 39, pp. 48-50. 
Discussion: See Chapters Two and Three. 
 
Corpus 44 
Cambridge, Corpus Christi College, MS 44 
Contents: Ker, Catalogue, no. 33, p. 46; Nelson, Politics and Ritual, 381; Dumville, 
Liturgy and the Ecclesiastical History, 71; Budny, Illustrated Catalogue, Vol. I, 676-9; 
Gneuss, Handlist, no. 40, p. 31; Orchard, Leofric Missal, Vol. I, 141; Scragg, Conspectus, 4; 
Gittos, Liturgy, Architecture, and Sacred Places, 282; Gneuss and Lapidge, Bibliographical 
Handlist, no. 40, pp. 50-1. 
                                                 
7
 Storms, ed., Anglo-Saxon Magic, 295-6. 
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Description: See Chapter Three. 
 
Corpus 190 
Cambridge, Corpus Christi College, MS 190. 
Online Images: µ3DUNHU/LEUDU\RQWKH:HE¶http://parkerweb.stanford.edu>. 
Contents: 0DU\%DWHVRQµ$:RUFHVWHU&DWKHGUDO%RRNRI(FFOHVLDVWLFDO&ROOHFWLRQV¶
EHR, 10 (1895), 715; Ker, Catalogue, no. 45, pp. 70-3; Gneuss, Handlist, nos. 59, 59.5, p. 
 -ROO\ µ7DSSLQJ WKH 3RZHU RI WKH &URVV¶  :LHODQG µ6XUYH\ RI /DWLQ 0DQXVFULSWV¶
142; Gneuss and Lapidge, Bibliographical Handlist, no. 59, pp. 69-72. 
Discussion: $YHUVLRQRIµ:XOIVWDQ¶V+DQGERRN¶RIZKLFKWhe first 294 folios (Part 
A) were written in Worcester in the first half of the eleventh century.8 Part A was originally a 
distinct manuscript to Part B, and both were bound together by 1327 according to a reference 
to both sections in the Exeter catalogue.9 Part A is textually related to a number of 
manuscripts that were written or commissioned by Wulfstan.10 ,WFRQWDLQV:XOIVWDQ¶V&DQRQ
Law collection and Homily VIII, the Penitentials of Pseudo-Theodore and Egbert OIULF¶V
pastoral letters, an Ordo Romanus, writings by Alcuin, Hrabanus Maurus, Amalarius, and 
Abbo of Saint-Germain, and excerpts from the Regularis Concordia. According to 
paleographical evidence, additions were made to Part A after it had travelled to Exeter in the 
mid eleventh century.11 7KHVH LQFOXGH D µFKDUP¶ DJDLQVW WKHIW RI FDWWOH IRO  D K\PQ
Decrees and Councils, excerpts from an Irish collection of Canon Law, and records of the 
Councils of Winchester and Windsor (1070).12 
According to paleographical evidence, folios 295-420 (Part B) were written in Exeter 
LQWKHPLGWRODWHHOHYHQWKFHQWXU\3DUW%FRQWDLQVIXUWKHUFRSLHVRIOIULF¶VOHWWHUVOLWXUJLFDO
                                                 
8
 Ker, Catalogue, 70; Gneuss, Handlist, 33; Scragg, Conspectus, 10. 
9
 Ker, Catalogue, 73. 
10
 See James M. Ure, ed., The Benedictine Office: An Old English Text (Edinburgh: Edinburgh UP, 1957), 3-46. 
11
 Ker, Catalogue, 70, 73. 
12
 Ker, Catalogue, 70; Storms, ed., Anglo-Saxon Magic, 203-4. 
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ordines, excerpts from the Rule of Chrodegang, confessional materials, laws, and three 
homilies. Ker suggested that Part A may have been bound with Part B in the second half of 




Cambridge, Corpus Christi College, MS 367. 
Online Images: µ3DUNHU/LEUDU\RQWKH:HE¶http://parkerweb.stanford.edu>. 
Contents: Ker, Catalogue, no. 64, p. 110; Gneuss, Handlist, no. 100, p. 37; Jolly, 
µ7DSSLQJ WKH 3RZHU RI WKH &URVV¶  6FUDJJ Conspectus, 15; Gneuss and Lapidge, 
Bibliographical Handlist, no. 100, pp. 107-8. 
Discussion: Folios 45-52 were probably written in Worcester in the mid to late 
eleventh century. These folios were originally part of a mid-eleventh century life of St 
Kenelm, of which only the conclusion survives. In the second half of the eleventh century, a 
booklist and the Vision of Leofric (earl of Mercia, d. 1067) ± both in Old English ± were 
added with a Latin liturgical sequence. Ker identified a number of other Worcester 
manuscripts that appear in the booklist, providing a likely origin of this manuscript in 
Worcester.14 Later twelfth-century additions on folio 52r include a Worcester document and a 
/DWLQ µFKDUP¶ DJDLQVW IHYHU ZLWK WKH WLWOH µ0HGLFLQD FRQWUD )HEUHV¶15 The manuscript was 
owned by Archbishop Parker and it was bound in or before 1575 with two twelfth-century 
FRSLHVRIOIULF¶VDe temporibus and homilies, now folios 1-29. 
 
Exeter Book 
                                                 
13
 Ker, Catalogue, 73. 
14
 Ker, Catalogue, 110. 
15
 See Storms, ed., Anglo-Saxon Magic, 306. 
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Exeter, Cathedral Library, MS 3501. 
Editions: R. W. Chambers, Max Förster, and Robin Fowler, eds., The Exeter Book of 
Old English Poetry (London: P. Lund, Humphries & Cp., 1933); George Philip Krapp and 
Elliot Van Kirk Dobbie, eds., The Exeter Book, ASPR, Vol. 3 (New York: Columbia UP, 
1936); Benjamin J. Muir, ed., The Exeter Anthology of Old English Poetry: An Edition of 
Exeter Dean and Chapter MS 3501, 2 Vols (Exeter: University of Exeter Press, 1994). 
Contents: Ker, Catalogue, no. 116, p. 153; Roberts, Guthlac Poems, 12-14; Gameson, 
µ2ULJLQVRIWKH([HWHU%RRN¶*QHXVVHandlistQRS%XWOHUµ+LVWRU\RIthe Exeter 
%RRN¶ 7UHKDUQH µ0DQXVFULSW 6RXUFHV¶ -101; Gneuss and Lapidge, Bibliographical 
Handlist, no. 257, pp. 201-3. 
Discussion: See Chapter One. 
 
Harley 585 
London, British Library, MS Harley 585. 
 Editions: Thomas Oswald Cockayne, ed. and trans., Leechdoms, Wortcunning, and 
Starcraft of Early England: Being a Collection of Documents, for the Most Part Never Before 
Printed, Illustrating the History of Science in this Country Before the Norman Conquest, 3 
Vols (London: Longman, 1864-6), Vol. III; Edward Pettit, ed. and trans., Anglo-Saxon 
Remedies, Charms, and Prayers from British Library MS Harley 585: The 'Lacnunga', 2 Vols 
(New York: Edwin Mellen, 2001). 
 Contents: Ker, Catalogue, no. 231, pp. 305-6; Doane, Books of Prayers and Healing, 
26-36; Gneuss, HandlistQRS-ROO\µ7DSSLQJWKH3RZHURIWKH&URVV¶*QHXVV
and Lapidge, Bibliographical Handlist, no. 421, pp. 343-4. 





Oxford, Bodleian Library, MS Bodley 579. 
Edition: Nicholas Orchard, ed., The Leofric Missal, 1: Introduction, Collation Table, 
and Index; 2: Text, 2 Vols., HBS, Vols. 113-114 (Woodbridge: Boydell, 2002). 
Contents: Ker, Catalogue, no. 315, pp. 378- +RKOHU µ6RPH 6HUYLFH %RRNV¶ 
Nicholas Brooks, The Early History of the Church of Canterbury (Leicester: Leicester UP, 
1984), 173-4, 210-14; Gneuss, Handlist, no. 585, p. 95; Gittos, Liturgy, Architecture, and 
Sacred Places, 284-5; Billett, Divine Office, 143, 306; Gneuss and Lapidge, Bibliographical 
Handlist, no. 585, pp. 456-7. 
 Discussion: See Chapter Three. 
 
London, British Library, MS Cotton Faustina A. x 
Contents: Ker, Catalogue, no. 154, pp. 194-6; Gneuss, Handlist, no. 331, p. 63; 
(ODLQH 0 7UHKDUQH µ7KH 'DWHV DQG 2ULJLQV RI 7KUHH 7ZHOIWK-Century Old English 
0DQXVFULSWV¶LQ Manuscripts and their Heritage, Pulsiano and Treharne, eds., 227-53; Alger 
N. Doane, Anglo-Saxon Manuscripts in Microfiche Facsimile, Vol. 15: Grammars / Handlist 
of Manuscripts, A. N. Doane and M. T. Hussey, eds (Tempe, Arizona: ACMRS, 2007), 4-6; 
-ROO\ µ7DSSLQJ WKH 3RZHU RI WKH &URVV¶  )UDQFLVFR -RVp ÈOYDUH] /ySH] µ0RQDVWLF
Learning in Twelfth-Century England: Marginalia, Provenance and Use in London, British 
/LEUDU\&RWWRQ06)DXVWLQD$;3DUW%¶Electronic British Library Journal (2012), no. 
11, 1-8; Gneuss and Lapidge, Bibliographical Handlist, no. 331, pp. 254. 
Discussion: A manuscript of unknown origin that was originally written at the end of 
the eleventh century on palaeographical grounds. Part A of this manuscript (fols. 3-101) 
FRQWDLQVOIULF¶VGlossary and Grammar which, according to Ker, was originally produced 
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for nuns before it was adapted for use by monks.16 Treharne has suggested that it was written 
in the south-east of England, possibly in Rochester or Christ Church, Canterbury, according 
to a similar scribal hand in Oxford, Bodleian Library, MS Hatton 115 which is possibly from 
these south-eastern minsters.17 
According to palaeographical evidence, Part B of this manuscript (fols. 102-148) was 
written at the beginning of the twelfth century.18 Ker believed that the two parts of this 
manuscript were bound together at this time, as Part A contains many twelfth-century 
annotations.19 3DUW%FRQWDLQVDFRS\RIWKHOZROG¶VWUDQVODWLRQRIWKHRule of Benedict and 
WKH RQO\ VXUYLYLQJ YHUVLRQ RI (GJDU¶V Establishment of the Monasteries. Folios 115v-116r 
ZHUHRULJLQDOO\EODQNDQGVRPHµFKDUPV¶ZHUHDGGHGE\DVFULEHZLWKsimilar handwriting to 
WKHOZROG¶VRule in the twelfth century.20 .HUOLVWVWZRH\HVDOYHUHFLSHVDµQRQVHQVHFKDUP
ZLìXWVLKW¶ WZR/DWLQ µFKDUPV¶DJDLQVW IHYHU Contra frigora and Contra febres), and later 
twelfth-FHQWXU\ µFKDUPV¶ IRU EODLQV KHDGDFKH ranca (pride?), and nerawað (travel?).21 
&RFND\QHHGLWHG WKHVDOYHUHFLSHVDQG WKHµFKDUPV¶IRUEODLQVKHDGDFKH ranca, utsiht, and 
fevers.22 6WRUPVHGLWHGWKHWZR/DWLQµFKDUPV¶IRUIHYHUDQGWKH2OG(QJOLVKµFKDUP¶DJDLQVW
utsiht (dysentery).23 An earlier version of the ritual against utsiht is found in Harley 585 (fols. 
185v-186r). 
 
London, British Library, MS Cotton Julius C. ii 
                                                 
16
 Ker, Catalogue, 194. 
17
 7UHKDUQHµ7KUHH Twelfth-&HQWXU\2OG(QJOLVK0DQXVFULSWV¶-3. 
18
 Ker, Catalogue  6HH DOVR 2ULHWWD 'D 5ROG DQG 0DU\ 6ZDQQ µThe Production and Use of English 
Manuscripts 1060 to 1220¶http://www.le.ac.uk/english/em1060to1220>. 
19
 Ker, Catalogue, 196. 
20
 Ker, Catalogue, 194. 
21
 Ker, Catalogue, 195. 
22
 Cockayne, ed., Leechdoms, Vol. III, 292-4. 
23
 See Storms, ed., Anglo-Saxon Magic, 278-9, 307. 
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Discussion: A late seventeenth-FHQWXU\WUDQVFULSWZKLFKFRQWDLQVDFRS\RIDµFKDUP¶
against theft of cattle on folio 66v. OverleDI RQ IROLR U DQ LQVFULSWLRQ UHDGLQJ µ([ WH[WX
5RII¶LQGLFDWHVWKDWWKLVWH[WZDVFRSLHGGLUHFWO\IURPWKHTextus Roffensis.24 
 
London, British Library, MS Cotton Vespasian D. xx 
Contents: Ker, Catalogue, no. 212, p. 278; Frantzen, Literature of Penance, 132; 
Gneuss, Handlist QRV   S  7KLMV 3RUFN µ7ZR 1RWHV RQ DQ 2OG (QJOLVK
&RQIHVVLRQDO 3UD\HU LQ 9HVSDVLDQ ' ;;¶ N&Q, 60 (2013), 493-8; Gneuss and Lapidge, 
Bibliographical Handlist QRV   S  $OIUHG %DPPHVEHUJHU µ7KH &RUUupt 
Reading Ealle Omo 0DQXVFULSW&RWWRQ9HVSDVLDQ';;¶N&Q, 62 (2015), 206-7. 
Discussion: Unknown origin. Folios 2-86 of this manuscript are a confessional 
manual that has been dated to the mid tenth century according to palaeographical evidence. 
Hamilton argues that confessionals were intended for public use by a bishop, and the large 
writing space of 152 x 95mm in 15 long lines with large Anglo-Saxon miniscule handwriting 
supports this argument.25 At the end of the manuscript (fols. 87-93) is an Old English 
confessional prayer that has been given an earlier date of 910 x 930 by Gneuss, indicating 
that it was a separate composition which was later bound with the confessional.26 At the end 
RIWKLVSUD\HUIROUD/DWLQµFKDUP¶IRUWRRWKDFKHZLWKDQHxorcism formula was added in 
the mid to late eleventh century.27 
 
London, British Library, MS Harley 438 
                                                 
24




 Gneuss, Handlist, 72. Ker dates it to the mid tenth century, making it contemporary with the confessional, 
Ker, Catalogue, 278. 
27
 Storms, ed., Anglo-Saxon Magic, 289-90. 
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Contents: A Catalogue of the Harleian Manuscripts in the British Museum, 4 Vols 
(London: British Museum, 1808-12), Vol. I, 311-13. 
Discussion: A manuscript containing a note that it was written in 1656 which includes 
a large collection of Old English materials, such as homilies by Ælfric, episcopal letters, 
ODZV H[FRPPXQLFDWLRQV DQG D µFKDUP¶ DJDLQVW WKHIW RI FDWWOH 6WRUPV EHOLHYHG WKDW WKLV
µFKDUP¶ZDs transcribed from Corpus 190.28 
 
London, British Library, MS Harley 464 
 Contents: A Catalogue of the Harleian Manuscripts in the British Museum, 4 Vols 
(London: British Museum, 1808-12), Vol. I, 323. 
Discussion: A seventeenth-century manuscript containing a large number of Anglo-
Saxon documents, including transcripts of Latin and Old English charters, liturgical 
FDOHQGDUV&KURQLFOHHQWULHVKRPLOLHVE\OIULFDQGDµFKDUP¶DJDLQVWIHYHUWiþ Gedrif).29 
 
London, British Library, MS Royal 4 A. xiv 
Contents: Ker, Catalogue, no. 250, p. 320; Phillip Pulsiano, Anglo-Saxon 
Manuscripts in Microfiche Facsimile, Vol. 4: Glossed Texts, Aldhelmiana, Psalms 
(Binghamton, New York: Centre for Medieval and Early Renaissance Studies, 1996), 47-50; 
Gneuss, Handlist, nos. 454- S  :LHODQG µ/DWLQ 0DQXVFULSWV¶   *QHXVV DQG
Lapidge, Bibliographical Handlist, no. 454-6, pp. 374-6. 
Discussion: An early to mid-tenth-century manuscript that probably originated in 
Winchester before it arrived in Worcester by the twelfth century. Early materials from the 
ninth century were used as binding leaves: the first two leaves of the manuscript were taken 
IURP D &RQWLQHQWDO PLVVDO V L[  [ )UDQFH RU ,WDO\ DQG IUDJPHQWV IURP )HOL[¶V Life of 
                                                 
28
 Storms, ed., Anglo-Saxon Magic, 202-4. 
29
 Storms, ed., Anglo-Saxon Magic, 276. 
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Guthlac (s. viii / ixin, Mercia) were used at the end of the manuscript (fols. 107-108).30 The 
similarities between the scribal hands of this manuscript and the Royal Psalter led Ker and 
Pulsiano to believe that it was written in Winchester.31 The main texts of the manuscript are 
-HURPH¶VCommentary on the Psalms, homilies on the Book of Numbers, and excerpts from 
5XILQXV¶WUDQVODWLRQRI Origen. When the manuscript was in Worcester in the twelfth century, 
D µFKDUP¶ DJDLQVW ZHQV ZDV DGGHG LQ D EODQN space on folio 106v.32 Ker believed that the 
µFKDUP¶ LV ZULWWHQ LQ D VLPLODU KDQG WR DQ 2OG (QJOLVK JORVV WKDW ZDV DGGHG WR WKH Life of 
Guthlac fragment by a Worcester scribe.33 
 
Missal of Robert of Jumièges 
Rouen, Bibliothèque Municipale, MS Y.6 (274). 
Edition: Henry A. Wilson, ed., The Missal of Robert of Jumièges, HBS, Vol. 11 
(London: Harrison and Sons, 1896). 
Contents: Ker, Catalogue, no. 377, p. 449; Dumville, Liturgy and the Ecclesiastical 
History, 87; English Caroline Script, 118-19; Gneuss, Handlist, no. 921, p. 141; Bedingfield, 
Dramatic Liturgy, 15-16; Brown, Manuscripts, 163; Pfaff, Liturgy in Medieval England, 89; 
Billett, Divine Office, 332; Gneuss and Lapidge, Bibliographical Handlist, no. 921, pp. 666-
7. 
Discussion: See Chapter Three. 
 
Oxford, Bodleian Library, MS Auct. F. 3. 6 
                                                 
30
 Ker, Catalogue, 320; Gneuss, Handlist, 80. 
31
 Ker, Catalogue, 320; Pulsiano, Psalters I, 57-8. 
32
 Storms, ed., Anglo-Saxon Magic, 154. See alsR0DU\6ZDQDQG2ZHQ5REHUWVRQµ7KH3URGXFWLRQDQG8VHRI
(QJOLVK0DQXVFULSWVWR¶KWWSZZZOHDFXNHQJOLVKHPWR>. 
33
 Ker, Catalogue, 321. 
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Contents: Ker, Catalogue, no. 296, pp. 354-*DPHVRQµ2ULJLQRIWKH([HWHU%RRN¶
150; Gneuss, HandlistQRS:LHODQG µ/DWLQ0DQXVFULSWV¶/DSLGJH Anglo-
Saxon Library -ROO\ µ7DSSLQJ WKH3RZHURI WKH&URVV¶*QHXVVDQG/DSLGJH
Bibliographical Handlist, no. 537, pp. 429-30. 
Discussion: A manuscript of unknown origin that was written in the first half of the 
eleventh century in caroline miniscule. The main texts include verses on the Passion of St 
Romanus DQG ZRUNV E\ 3UXGHQWLXV $FFRUGLQJ WR .HU FRQWLQXRXV JORVVHV µRI ([HWHU W\SH¶
that are nearly contemporary with the main texts were made in the early eleventh century, and 
a later donation inscription shows that it was owned by Leofric.34 AGGLWLRQDO µQRQVHQVH
FKDUPV¶DJDLQVW DQRVHEOHHGDQG DJDLQVW DGZDUIZHUH DGGHG µLQ URXJKKDQGV¶E\GLIIHUHQW
scribes on flyleaves throughout the eleventh century.35 
 
Oxford, Bodleian Library, MS Bodley 163 
Contents: Ker, Catalogue QR  S  2¶.HHIfe, Visible Song, 30-7; Gneuss, 
Handlist QR  S  2¶'RQQHOO & GPRQ¶V +\PQ, 81; Lapidge, Anglo-Saxon Library, 
143-   -ROO\ µ7DSSLQJ WKH 3RZHU RI WKH &URVV¶   *QHXVV DQG /DSLGJH
Bibliographical Handlist, no. 555, pp. 439-40. 
Discussion: A manuscript that was written in the early eleventh century in English 
caroline miniscule.36 It is of unknown origin but appears to have been in Peterborough by the 
early twelfth century, according to a booklist that was added around this time.37 2¶%ULHQ
2¶.HHIfe has drawn connections between this manuscript and others of Winchester origin.38 
Part A (fols. 1-227) contains an early eleventh-FHQWXU\FRS\RI%HGH¶VHistoria Ecclesiastica 
                                                 
34
 Ker, Catalogue, 355. See also Lapidge, Anglo-Saxon Library, 140, 328-30; Mary Swan and Owen Robertson, 
µThe Production and Use of English Manuscripts 1060 to 1220¶http://www.le.ac.uk/english/em1060to1220>. 
35
 Ker, Catalogue, 354-5; Storms, ed., Anglo-Saxon Magic, 305. 
36
 Ker, Catalogue, 358. 
37
 6HH DOVR 2ZHQ 5REHUWVRQ µThe Production and Use of English Manuscripts 1060 to 1220¶
<http://www.le.ac.uk/english/em1060to1220>. 
38
 2¶.HHIIHVisible Song, 30-7. 
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µRI WKH :LQFKHVWHU UHFHQVLRQ¶ WKHOZXOI¶V De abbatibus, and excerpts from Jerome and 
Orosius.39 Mid-eleventh-century additions to Part A include a West-Saxon version of 
& GPRQ¶V Hymn LQ WKH PDUJLQ RI IRO Y JORVVHV WR %HGH¶V Historia (fols. 66r, 111v, 
U U DQG D µFKDUP¶ DJDLQVW EODLQV LQ /DWLQ DQG REVFXUH Irish (fol. 227).40 A close 
version of this ritual is found in Harley 585 (fol. 136rv), suggesting that the scribe knew the 
ritual from this Winchester manuscript.41 
Part B (fols. 227-250) contains the Historia Brittonum and other historical texts. Part 
C (fols. 250-251) was written in the late eleventh century and it contains a Latin-Old English 
glossary, the beginning of a homily on St John the Baptist, and a booklist.42 Part C was 
probably added when the manuscript was at Peterborough. 
 
Oxford, Bodleian Library, MS Junius 85/6 
Contents: Ker, Catalogue, no. 336, pp. 409-11; Gneuss, Handlist, no. 642, p. 101; 
6FUDJJ µ2OG (QJOLVK 3URVH¶ - -ROO\ µ7DSSLQJ WKH 3RZHU RI WKH &URVV¶  -RQDWKDQ
Wilcox, Anglo-Saxon Manuscripts in Microfiche Facsimile, Vol. 17: Homilies by Ælfric and 
other Homilies, A. N. Doane, and M. T. Hussey, eds (Tempe, Arizona: ACMRS, 2008), 113-
28; Gneuss and Lapidge, Bibliographical Handlist, no. 642, pp. 494-5. 
Discussion: A mid-eleventh-century manuscript from the south-east of England. 
6FUDJJ VXJJHVWV WKDW LW ZDV ZULWWHQ LQ .HQW DQG DUJXHV WKDW LW ZDV µFOHDUO\ LQWHQGHG WR EH
FDUULHGE\DSUHDFKHUIURPSODFHWRSODFH¶43 The manuscript contains a series of homilies for 
specific occasions, including one by Ælfric and some copied from the Blickling Homilies.44 
2QIROLRVUYIRXU/DWLQµFKDUPV¶ZLWK2OG(QJOLVKWLWOHVZHUHZULWWHQLPPHGLDWHO\DIWHUWKH
                                                 
39
 2¶'RQQHOO& GPRQ¶VHymn, 81. 
40
 2¶'RQQHOO& GPRQ¶V+\PQ, 81; Storms, ed., Anglo-Saxon Magic, 302. See also Chapter Five. 
41
 Pettit, ed. and trans., Anglo-Saxon Remedies, Vol. II, 22-7. 
42
 For the booklist, see Lapidge, Anglo-Saxon Library, 143-4. 
43
 6FUDJJµ2OG(QJOLVK3URVH¶-9; Conspectus, 77. 
44
 Ker, Catalogue, 409-10. 
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first homily by the main scribe. These are for childbirth (Wið wif bearneacenu), a stitch (Wið 
gestice), an unknown swelling (Wið uncuðum swyle), and toothache (Wið toðece).45 These 
µFKDUPV¶DUH LPPHGLDWHO\ IROORZHGE\DQRWKHU LQFRPSOHWHKRPLO\DYHUVLRQRI WKHVisio S. 
Pauli that was altered from West-Saxon spellings, and further homilies.46 
 
Oxford, 6W-RKQ¶V College, MS 17 
 Contents: +HQHO µ%\UKWIHUWK¶V Manual¶ .HU Catalogue, no. 360, p. 435; Hart, 
µ5DPVH\Computus¶µ%\UKWIHUWKDQGKLV0DQXDO¶%DNHUµ%\UKWIHUWK¶VEnchiridion¶+ROOLV
µ0HGLFDO:ULWLQJV¶-4; Chardonnens, Anglo-Saxon Prognostics, 44; Liuzza, Anglo-Saxon 
Prognostics, 20-6WHSKHQVRQµ6FDSHJRDWLQJWKH6HFXODU&OHUJ\¶ 
Discussion: A collection of annals and computistical texts by Bede and Byrhtferth of 
Ramsey, written at Ramsey or Thorney Abbey in the late eleventh or early twelfth century. 
Cyril Hart and Peter Baker argued that the manuscript was compiled at Ramsey Abbey in the 
late eleventh century (between 1086 x 1092) before it was sent to Thorney Abbey.47 Singer 
and Ker dated the manuscript to the early twelfth century as the scribe of its Old English 
marginalia and interlineations also wrote the Thorney annals up to the year 1111 6W-RKQ¶V
College 17, fols. 139v-143v; London, British Library, MS Cotton Nero C. iv, fols. 80-84).48 
7KH PDQXVFULSW¶V FROOHFWLRQ FRQVLVWV RI DVWURQRPLFDO GLDJUDPV (DVWHU WDEOHV FRPSXWLVWLFDO
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Manuscript Containing Prose and Verse, Vercelli Biblioteca Capitolare CXVII (Copenhagen: 
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Discussion: See Chapter One. 
 
Vitellius Psalter 
London, British Library, MS Cotton Vitellius E. xviii. 
Edition: James L. Rosier, ed., The Vitellius Psalter: Edited from British Museum MS 
Cotton Vitellius E. xviii, (Ithaca, N.Y.: Cornell UP, 1962). 
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